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GENERAL EDITUR’S PREFACE 


THe Bharativa Vidya Bhavan—that Institute of Indian 
Culture in Bombav—necded a Book University, a series 
of books which, if read, would serve the purpose of pro- 
viding higher education. Particular emphasis, however, 
was to be put on such literature as revealed the deeper 
impulsions of India. As a first step, it was decided to 
bring out in English 100 books, 50 of which were to be 
taken in haud almost at once. Each book was to contain 
from 200 10 250 pages and was to be priced at Rs. 2. 


It is our intention to publish the books we select, not 
only in English, but also in the following Indian langu- 
ages : Hindi, Bengali, Gujarati, Marathi, Tamil, Telugu. 
Kannada and Malavajam. 


This scheme, involving the publication of 900 volumes, 
requires ample funds and an all-India organisation. The 
+ i * . 
Bhavan is exerting its utmost to supply them. 


The objectives for which the Bhavan stands are the 
reintegration of the Indian ewture in the light of modern 
knowledge and to suit our present-day needs and the 
resuscitation of its fundamental values in their pristine 
vigour. 

Let. me make our goal more explicit : 

. We seek the dignity of man, which necessarily implies 
the ercation of social conditions which would allow him 
freedom to evolve along the lines of his own tempera- 
ment and capacities ; we seek the harmony of individual 
efforts and socia] relations, not in any makeshift way, 
“but within the framework of the Moral Order; we seek 
the creative art of life, by the alehemy of which human 
limitations are progressively transmuted, so that man 
may become the instrument of God, and is able to see 
Iim in all and all in Him. 


The world. we feel, is too much with us. Nothing 
would uplift or inspire us so much as the beauty and 
aspiration which such books ean teach. 
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In this series, therefore, the literature of India, anci- 
ent and modern, will be published in a form easily acces- 
sible to all. Books in other literatures of the world, if 
they illustrate the principles we stand for, will also be 
included. 

This common pool of literature, it is hoped, will enable 
the reader, castern or western, to understand and appre- 
ciate currents of world thought, as also the movements. 
of the mind in India, which, though they flow through 
different linguistic channels, have a common urge and 
aspiration. 

Fittingly, the Book University’s first venture is the 
Mahabharata, summarised by one of the greatest living 
Indians, ©, Rajagopalacharı ; the second work is on a 
rection of it, the Gita by H. V. Divatia, an eminent 
jurist and a student of philosophy. Centuries ago, it 
was proclaimed of the Mahabharata : “ What is not in 
it, is nowhere.” After twenty-five centuries, we ean use 
the same words about it. He who knows it not, knows 
not the heights and depths of the soul; he misses the 
twials and tragedy and the beauty and grandeur of life. 

The Mahabharata is not a incre epic ; it is a romance, 
telling the tale of heroie men and women and of seme 
who were divine ; it is a whole literature in itself, con- 
taining a code of life, a philosophy of social and ethical 
relations, and speculative thought on human problems 
that is hard to rival; but, above all, it has for its core 
the Gira, which is, as the world is beginning to find out, 
the noblest of scriptures and the grandest of sagas in 
which the climax is reached in the wondrous Apocalypse 
in the Eleventh Canto. | 

Through such books, alone the harmonies underlying 
true culture, | am convinced, will one day reconeile the 
disorders of modern life. 

I thank all those who have helped to make this new. 
branch of the Bhavan's activity successful, 


1, | Queen Victoria Roan, | 
New Derm : K. M. MUNSHI 
3rd October 1951. . : 


PREFACE 


Ture Upanishads have rightly attracted wide attention 
but the Vedas which are admittedly their sources have 
been treated more or less as sealed books. It is true that 
portions of them are difficult to interpret and have 
caused divergence of opinion, but fortunately there is 
much in them that does not present any great difficulty. 
l have limited this anthology to such verses in the Vedas. 
as have caused no serious difference of opinion, in res- 
pect of interpretation, between the orthodox scholars and 
the orientalists. To be on safe ground I have adopted 
the oriental scholars, western and, Indian, as my autho- 
rity and my translation is based on their work. I have, 
however, attempted to keep the translation as close te 
the original as possible, often rendering line for line 
and word for word, 


1 have given a title to every mantra quoted and a 
commentary of my own. In writing the commentary 
my aim has been to indicate the poetical and spiritual 
content of the mantras. In finding their spiritual and 
religious significance 1 have drawn upon Indian sources, 
including the work of Indian spiritual leaders. 1 have 
not followed the orientalists in their anthropological 
approach to the Vedas. My commentary, however, eon- 
tains material that may interest the student of compa- 
rative religion. 


In quoting the Vedas I have, as a rule, taken the 
manira as the unit. For this I have my support in the 
Vedas themselves. The later Vedas frequently quote 
single maniras trom the carlier. The Upanishads also 
follow the same method. In faet, when, after going 
through hundreds of verses, I selected a gem, thinking 
it was a fresh discovery on my part, I often found to 
my great surprise that my attempt had heen forestalled 
millenniums ago by one of the Upanishads. But my 
surprise was not altogether unpleasant because it gave 
Ine considerable satisfaction to find that my choice had 
the confirination of such high authority 
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I have also followed the Vedie practice of repeat- 
ing a man!ra in different contexts. 


As the anthology is meant for the general reader, the 
Vedie text has been printed without the usual accent 
marks. Again. for the convenience of the general reader, 
1 have, without breaking up the sandhi, separated com- 
bined words by the free use of the virama sign, to make 
the constituent words stand out elearly. This makes no 
difference in the pronunciation. For example, ggzagsa 
has been printed agg waq gaq. For the same rea- 
son, in transliteration T have partially departed from 
the international system. 


} have grouped the mantras selected by me under 
different seetions, representing different spiritual atti- 
tudes, in the manner of the Bhagavad Gita. In keepiag 
with the spirn of the Vedas. T have placed Karma-yoga 
last, and have devoted much space to Vibhuti-voga, the 
Path of Splendour, whieh in my opinion is most eharac- 
teristic of the Vedas, with their poctie approach to the 
Divine. 


In the fairly long Introduction 1 have attempted to 
view the Vedie religion in the historical perspective, to 
define its spiritual attitude and to study some of its 
raore salient aspeets. 


While presenting my book to the publie I record my 
obligation to the Vedie scholars, eastern and western, whose 
work T have frequently consulted and accepted as my 
guide, as well to the learned friends who have helped 
me with their advice. Portions of the Introduction were 
published in the Prabuddha Bharata. 


[ am very grateful to Shri K. M. Munshi and the 
Bharatiya Vidya Bhavan for the inclusion of this book 
in the Bhavan’s Book University. 


A. C. Bosz 


PREFACE TO THE SECOND EDITION 


I am happy to find that this book has served. to 
create some fresh interest in our immortal heritage, -the 
Vedas. I again thank my learned friends who have 
helped me with further suggestions. I also thank those 
who by their critical cstimate of my work have given 
me much encouragement. 


Two indexes have been added to the book to facili- 
tate reference, 


DELHI, 
OcroBer 25, 1960. A. C. Bose 
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j INTRODUCTION 


I. THE POETRY OF THE VEDAS 


The Vedus are four in number—the Rig Veda, consist- 
ing of 10,552 mantras (stanzas), the Sama Veda, of 1.875, 
the Yajur Veda (the Vajaseniya Samhita text), of 1,975 
(some of the mantras being in prose) and the Atharva 
Veda, of 5,987 (a few of them in prose). In all, the 
Vedie Samhitas (collection of the texts, as distinguished 
from the literature based on the Vedas—Brahmenas, 
Aranyakas, Upanishads, cte.) consist of 20,389 mantras 
These, however, include repetitions, specially of a num- 
ber of Rig Vedie verses in the other Vedas. 


The first thing to note about the Vedas is that. they are 
in the form of poetry, except for some prose passages, 
whieh, again, are what is ealled rhythmie prose. The 
Vedas contain the earliest recorded poctry and prose 
literature of the human race. 


The religion and culture of the Hindus are rooted im 
the Vedas which no specialist, either castern or western. 
has placed much later than 1500 B.C. Some have placed 
them very much earlier. 


It is usual to describe Vedie poetry as primitive. If, by 
‘primitive poetry ` is meant tribal song or folk ballad, 
then nothing could be farther from the fact. No prim- 
itive poct ever sang : 

Thouglt was the pillow of her, couch, 


sight was the unguent of her eyes. 
(R. X. 83.7)! 


If we should call Vedie poetry primitive, we should 
do so with reference to its pristine purity and its free- 
dom from the malaise of the later civilisation. (Our 
people have got a better name for the Vedie age—Satya | 


1. No. 231. 
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Yuga, the Age of Truth). Jt takes life in its fullncss, 
no maladjustment being eaused by the Joss of balance 
between the primary biological instincts (search for 
food, fighting for safety, conjugal love), or between the 
active and contemplative faculties of the mind (a per- 
fect harmony hetween brahman, spiritual power, and 
kshatra, political power, being sought)! or between matter 
and spirit. We do not find in the Vedas any evidence 
of the tragedy of the divided soul, and the anguish and 
misery that accompany it, nor even the oppressive sense 
of cosmic tragedy with the profound melancholy induced 
by it (us we find among the Grecks). Nor do we come 
across signs of repression or self-torture, accompanied by 
morbid sin-consciousness, sometimes found to be acutely 
felt among followers of the Hebraic religions. No negat- 
We attitude, induced by disillusionment. or frustration, 
as found in Buddhistie and post-Buddhistie sects in India 
itself, no world-weariness, is in evidence in the Veda. 
Vedie sages are positive in their aceeptanee of life and 
death and lifes struggles and imperfections; positive, 
too, in their aceeptance of the ultimate values—of truth, 
goodness, beauty —and of Eternal Law (Rita), and the 
Ultimate Reality. They are intensely religious, in the 
sense of feeling the living Presence of the Divine in, the 
beauty and glory of the universe (Vibhuti yoga), of 
finding in their souls the strong urge of love and giving 
an adequate expression to it in terms of song. Vedic 
poctry came out of a joyous and radiant spirit, over- 
flowing with love of life and energy for action, and look- 
ing up with serene faith to the Divinity for support and 
inspiration. Because the Vedie sages loved life as well 
as God, every wish of theirs for the good things of the 
carth took the form of an ardent prayer. And the 
prayer often took the form of song which tried to reach 
‘the supreme Lover of song’. (R. 1. 10.12).2 The sages, 
including women among them, placed themselves under 
the discipline of Satya (Truth) and Rita (Eternal 


1, See No, 270. 
2. No. 24, 
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Order} as well as of Tapas (spiritual ardour, supersed- 
ing animal life). They were pure (Suci) in their 
meuial make-up, dedicated to a pure way of life (suet 
vrata) and were transported by spiritual exaltation and 
what they accepted as divine inspiration. Their word 
(Vak) was, for them, a revelation in their souls of the 
inner truth of reality, which they creatively received. 
The first and foremost speech, O Brihaspati, 
that sages sent, giving names (to their visions), 


Speech that was their best, was stainless— 
it revealed with love the Divine Mystery within them. 


And where they created the Word, sifting it with the spirit, 
as they sift the flour with the sieve, 

Therein have friends discovered their friendships 
of which the beauties lie hidden in the Word. 


(R. X, 71.1.2) 1 


In thcir parity, austerity and power, the Vedie hymns 
have appeared to me like fresh, clear streams gushing 
out of a rocky mountain. But this analogy of mine has 
been anticipated by the Vedie sage himself : 


giri-bhrajo normayvo madanto 
Bribauspatim avyarkä aniivan— 
Like joyous streams bursting from the mountain 
Our songs have sounded to Brihaspati. 
(R. X. 68.1)? 


The Vedie language is marked by extreme economy of 
expression. It is often compact to the extent of being 
eryptic. And one freyuently feels that more is meant 
than meets the ear. The beautiful pictures of life and 
nature seem to carry some deep, hidden meaning. The 
term guhié-hita or guhi-nihita has often been used in 
the Vedas to indicate a mystical truth. The very sound 
often makes a deep, symbolic impression. The wise men 
of India, from the immediate successors of the Vedie 
sages right down to our times, have searched for and 


1. No. 94. 
2. Under No. 11. 
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discovered the revelation of the deepest spiritual truth 
in the Vedas. i 

The visions of the beauty of life and nature in the 
Vedas are extremely rich in poetic value. Perhaps no- 
where else in the world has the glory of dawn and sun- 
rise and the silence and sweetness of nature, received 
such rieh and at the same time such pure expression. 
The beauty of woman has been most tenderly delineated. 
It has been said (by Anatole Franec) thai the smile on 
the woman’s faee marked a new step in human evolu- 
tion. The Vedas speak of ‘gracious, smiling women’ 
(kalyiinval) smayaminiasah yoshah)1; and in Ushes, with 
the beauty of a youthful woman in her, they find 
the perfect smile (samsmayamänä).2 They regard the 
love of man and wife and the motherhood of woman 
with a profound sense of sanctity. Lifes little things 
are invested with holiness and living appears to be a 
grand ritual. 


It is remarkable that their romantic enthusiasm for 
life is kept under control by a classie sense of propor- 
tion anf a realistic sense of probability. While im the 
post-Vedie literature men are supposed to live thousands 
of years, the Vedas set the limit at a hundred vears and 
a little more, if possible. This most ancient poetry of 
the worl has kept clear of the wild excesses of the myth- 
making imagination whieh characterise later ages. Their 
pictures, however symbolieal, remain elose to life. 

The Vedie metres, as meticulously knitted as the son- 
net or the ode, have a powerful musical effect. It is 
interesting to uote that the earliest of the Vedas, the 
Rig Velu, has more highly integrated metres than the 
later ones. Tlere at any rate the theory of progres 
does not apply. Some of the grand refrains like-- 

Kasmai deväya havishi vidhema3 
Who is the Deity we shall adore with our oblation ? 
1. R. IV. 58.8. 


2. No, 110. 
3. Nos. 1, 89. 
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Mahad devänäm asuratvam ekam1 
Great is the single divinity of Gods, 
or 
Brihad vadema vidathe suvirah 
Loud may we speak with brave men in assembly, 


carry an irresistible rhythmic appeal, not ecommoniy met: 
with in literature. 


The Same Veda gives a musical rendering to a selee- 
tion of Rigvedie verses (having only 75 original mantras- 
of its own). 

The musical accompaniment to Vedie poetry is alse 
notable. The Yajur Veda distinguishes between differ- 
ent musical instruments : 

sabdäy ädambaräghätam mahase vinividam. 

For sound, the beater on the kettle-drum; for sublimity, 


the vina-player. 
(Y. V. XXX. 19.) 


Surely pcople with such delicate sense of poetic and’ 
musical values occupied a much higher place in the 
human scale than our primitive brethren do. 


Shakespeare who wrote without knowing the Vedas : 
Age cannot wither her, nor custom stale 
Her infinite variety— 
could be charged with plagiarism, for, in the Rig Veda: 
we find : 
Na yath jaranti Sarado na masa na dyava 


Indram avakarSayanti.? 
(R. VI 24.7.) 


Years do not age Him, nor months nor days 
wear out Indra. 


1. Nos. 161, 162. 
2. No. 125. 
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If great poetry is the combination of what have been 
called ‘ihe emphasis of sound’ and ‘the emphasis of 
sense,’ if it unites Imagery and melody into a complete 
whole, then there is no truer or greater poetry than we 
find in the finest of the Vedie verses. In English lite- 
rature, only the noblest passages in Shakespeare and 
Milton, for example, can be cited as a parallel to the 
hesti of the Vedic hymns, in respeet of the spontaneity 
of expression, the power and sweep of rhythm and the 
subtlety and solemnity of effect. If sublimity is the 
echo of a great soul, certainly the Vedie poet had a 
greater son] than is found lodging in the primitive man. 


lt is surprising to find that the Vedic sages were 
quite confident about the future of their poetry. Two 
personitied Rivers, addressing a sage-poet, say : 


ctad vaco jaritar mäpi mrishthit 
a vat te ghoshiin uttara yugāni 


Forget not, Singer! this word of thine, 
Which after-ages will resound. 
(R. III 33.8): 


The words of the Vedas have been resounded through 
at least three and a half millenniums, and we should 
‘expect them to be resounded for many more. 


II. Some FACTS ABOUT THE Vepic RELIGION 


iuscept for certain non-conformist eults, all religious 
‘denominations in the different ages in India have recog- 
nised the Vedas as the supreme authority. Not only 
this, hut the texts of the four Vedie Samhitas have been 
regarde] as the most precious religious documents from 
the earliest times onwards and for the last three thou- 
sand and five hundred years and more, have been hand- 
ed down by oral tradition—a feat unequalled in the 
history of the human race. The same attention has not 
heen paid to the Upanishads or the Epices or the works 
of Sanskrit classical writers. 


i. No. 166. 
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Equally surprising is the fact that the Vedie reli- 
gion should have survived through these thousands of 
years in spite of great social and political upheavals :and 
terrific onslaughts on it from age to age. A considera- 
tion of these onslaughts and of the reaction of the reli- 
gion to them may throw some light on its inner powcr. 
The following are the more important religious on- 
Slaughts . 


The Buddhist Impact: The first great impact was 
that of Buddhism, a non-conformist sect of the Vedie 
religion which arose in the 6th century B.C. lt per. 
$uaded about one-half of India to aeeept the original 
religion in a restricted ethical sense, by renouncing 
ritual and metaphysics. But within a few centuries 
India absorbed the new sect into the parent body and 
little trace of Buddhism as an independent religion was 
left in this country. In doing so it adopted many of 
the new attractive features of Buddhism, lke temples, 
image-worship ete. as also some of the ethical points, 
like the emphasis on non-violence. Hinduism (as the 
Vedie religion, nationalised among the people of India, 
has come to he ealled) had adopted the theory of ‘ ava- 
tiras’ or divine incarnations and according to that 
Buddha himself was aeeepted as the ninth in a line of 
ten ‘ avataras.’ 

The Muslim Onslaught : Muslim sailors from Arabia 
were settled in Malabar by the Hindu king there in very 
early Muslim times. Arabs invaded and conquered Sind 
in 711. But they could not proceed further and never 
reappeared as invaders. Other Muslim invaders came 
in the llth century and later and a large part of the 
Indian sub-continent was almost wholly under Muslim 
rule for 500 vears or so. But the Muslim Power that 
had conquered and converted, almost to a man, great 
countries like Persia, Turkey, Egypt, Afghanistan and 
parts of Europe, could affect the religion of the Hindus 
very little indeed ; for after so many centuries, the Mus- 
lims, including later converts, do not form even one- 
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fourth of the population of the sub-continent to-day. At 
the end of their palmy days, early in the 18th century, 
before new tracts like East Bengal provided numerous 
converts frorn the submerged classes, including unassimil- 
ated Buddhists, the Muslim percentage must have heer 
at the most a third of what it is now—~.e. about 8, 
including foreign immigrants. Hinduism preserved it- 
self almost miraculously against the military, social and 
economie pressure exerted by Tslam. The Vedas were 
preserved against the vandalism of all times by being 
handed down through oral tradition. (Great saints arose 
who established religious sects (Vaishnavite and Sai- 
vite) that were democratic in character and carried a 
mass appeal through the cult of devotion (bhakti). And 
Indian womanhood distinguished itself by great loyalty 
in the face of terrible defeat and destruction. 


The Christian Onslaught : Shortly after the passing 
away of the founder of Christianity, missionaries were 
at work in different parts of Europe, and everywhere 
the new religion entirely supplanted the old. The wor- 
ship of Odin and the religion of Druids as well as Greek 
and Roman Paganism became completely extinct, every- 
body having changed over to Christianity. To India 
there came an Apostle, St. Thomas, in the first century 
and preached in Kerala (Travaneore-Cochin). But the 
religion did not make a headway in this country. In 
fact, after nineteen hundred years the followers of St. 
Thomas are still confined, as a group, to Kerala and 
even there they form hardly a third of the population. 


Christianity came a second time to India with the 
Portuguese in the 16th century. The Spaniards and the 
Portuguese had forced their religion on the Red Indians 
of Central and South America. Spain forcibly convert- 
ed the whole of Philippines. But Portugal could not: 
convert the whole of even the small tract of Goa, with 
all its inquisitorial activities. Even to-day the Christ- 
ians do not form a majority there. 
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The third wave of Christianity eame with the mis- 
sionaries of the British Period. Now the contest was 
unequal. On the Christian side were the new scientific 
knowledge of the modern world and the prestige and 
power of the Government; on the side of Hinduism, 
the ignorance of the masses with hardly any leaders for 
them. Hinduism received a few shocks in the begin- 
ning. Some of the enlightened western-cducated Hindus 
renouneed their religion. But a strange and powerful 
reaction followed. Great leaders of the religion appear- 
ed and produced a feeling of pride among its followers 
in its venerable antiquity and noble heritage and its 
unique position in the world. The activities of the 
Christian missionaries were now limited to the poorest 
and most backward communities, particularly the abori- 
gines, from among which they have still been effecting 
conversion, though ithe means adopted by them are not 
always purely religious. But with all that, Christians 
form hardly 2 per cent of the population of the Indian 
sub-continent (2.3 p.c. in India and 1.7 p.e. in Pakistan 
according to 1951 census). It may be stated by way of 
contrast that in modern China and Japan conversion toe 
Christianity, especially among the educated classes, is 
on a much larger scale than in India. 


Thus it will be seen that for the last three thousand 
and five hundred years or so Hinduism has fiourished 
with a strange vitality, withstanding very severe on- 
slaughis. This, however, does not in itself establish the 
future invincibility of the religion, but provides good 
argument for each Hindu to do his utmost to preserve 
his great heritage. 


Hindu Generosity 


While considering the successful defence of the reli- 
gion against foreign attacks, it should also be noted how 
Hinduism acquitted itself in the days of triumph and 
how it treated others who were at its merey. 


There is no historical record to show that Hindus 
practised acis like the Inquisition of Christians, that 
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Buddhists were massacred or non-conformists driven out 
of the land. On the other hand there is clear evidence 
of religious harmony. For example, the Ellora roek 
tuples which belong to three different religions, Brah- 
minism (Ilinduism), Buddhism and Jainism, are all in 
a continuous line, the ordinary visitor being unable to 
distinguish where one religion ends and another begins. 
The same is the ease in Khajuraho where Hindu and 
dain temples stand together. In those parts of India 
which were reconquered by Hindus from the Muslims, 
not a single ease of the forcible eonversion of a Muslim 
to Ifinduism is reported to have occurred. (In fact, 
Hinduism had stopped admitting others to its fold}. No 
tax corresponding to the jizia was imposed on Muslims. 
Even Hindu temples turned into mosques are not known 
to have been restored 10 Hinduism. There are instances 
of great courtesy having been shown to the conquered. 
This contrasts strongly with what the Spaniards did 10 
the Muslims who had subjugated their country for 800 
years and nad been finally defeated : after frequently 
subjecting them to the Inquisition and forced conversion 
they at last in 1609 gave the Muslims three days’ time 
in which to clear out of the country. 


Foreign religious refugees were made welcome to 
this land, as in the ease of Jews in South India (Ist 
eentury) and Parsees in Bombay Presidency (8th cen- 
tury). 


It iy this religious courtesy and the total absence of 
coercion in religious matters that built up a high moral 
prestige for Hinduism. 


The Hindu Spirit among Converts 


It is also interesting to note that Hindu converts to 
other religions have been, as a rule, more liberal than 
many followers of those religions elsewhere. For example, 
neither the Syrian Christians of Kerala nor the Roman 
Catholies of Goa are known to have burnt heretics or 
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witehes or carried on a religious warfare among them- 
selves or against infidels. 


Similarly, Muslims in India have lived amicably 
with Hindus, forming part of a social unit with the latter 
as an important factor. Such fusion of Muslim and non- 
Muslim is rare outside India and China. Again, there 
were Indian Muslims who highly specialised in arts like 
portrait-painting, to which the religion as practised in 
the country of its origin was strongly opposed. Thus 
even where Hindus left their religion, they retained a 
Pood deal of their culture and adjusted their new reli- 
gions to the ideals of ‘that eulture. 


From all these points of view the history of Tlinduism 
will appear to be unique in the religious history of the 
world. 


If we were to consider the people in India who left. 
Hinduism in the middle ages or modern times for some 
other religion, we would find that in many cases the 
conversions were effeeted by Foree, through the economic 
pressure of taxes, and through ordinary financial induce- 
ments. But more powerful than these external | factors 
were Internal causes like the ignorance of their religion 
among Hindus, due to the lack of religious leaders, and 
social disabilities of certain backward castes (called 
“untouchables ”). The mass conversions in Sind, Kash- 
mir and fast Bengal can be directly attributed to the 
absence of religious teachers. Had there been a saint 
like Ramananda or Chaitanya or Namadev or Tukaram 
in these tracts, the masses there would not have changed 
their religion. What happened to these out-lying parts 
of India also happened to the Tlindu settlements in 
Malaya and Indonesia : with minor exceptions all went 
over to other religions.* 


* The same fate threatens the Hindus settled in West 
Indies and South America at the present time. On the other 
hand, the presence, on however small a seale, of enlightened 
élements in places like Fiji and Mauritius makes a difference 
in the situation. 


2 ' THE CALL OF THE VEDAS 


If Christianity in modern times has made much less 
' progress in India than it was expected to do, it is due 
to the knowledge of the purer and higher form of Hindu- 
ism being spread among the people by modern reformist 
bodies. Jt has also been found of late that wherever 
the knowledge of the Hindu religion has been brought, 
there has been a desire among converts from the reli- 
gion to re-enter its fold. As Hinduism had shut its 
dvor against all comers no return was possible for ages. 
But as soon as the door was thrown open, even by pri- 
vate agencies, thousands were found to flock to it for 
re-admission., 


This is certainly surprising and is another indication 
of the marvellous vitality and magic of Hinduism. We 
do not hear of such mass movements for re-admission 
to the original religion elsewhere. Greek Christians in 
large bodies have not wanted to go back to Paganism 
nor Hebrew Christians to Judaism nor Christians, con- 
verted to Islam, to Christianity nor the forcibly con- 
verted Muslims of Spain to Islam. But in India millions 
of Buddhists returned to Hinduism and in modern times 
thousands of Muslims and Christians have done so. All 
possible measures, political, administrative and diplo- 
matic, were often found necessary in British India to 
cheek the movement among Hindu converts to other reli- 
gions for a return to the Hindu fold. Again, religious 
leaders like Swami Shraddhanand, against whom no ease 
of adopting unfair means in conversion is known to 


“Dave been made, were martyred for their championship 


of the cause of such re-admission. 


Tow to account for the magic of Hinduism? We 
think that the root of the whole matter lies in the imper- 
ishable truths and uneconquerable spirit contained in the 
original documents, the Vedas, and the noble lives lived 
according to high moral and spiritual ideals embodied 
in them, by generations of sages and saints, kings and 


‘commanders as well as by the masses of the people. True, 


the Vedie religion through hundreds of years has accum- 
rulated a vast number of imperfections, but there were 
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also proper adjustments made from age to age to meet, the 
requirements of the time-spirit. Perhaps nowhere else 
has the spiritual ideal of life and character been so lofty 
and nowhere else has the approximation of practice to 
some of these ideals been so close as it has been among 
Hindus. The weakness of Hinduism lies in the fact that 
all its ideals have not been followed with equal persist- 
ence or sincerity. The social ideal has been most neg- 
lected—caste and untouchability, in spite of certain eco- 
nomie advantages, have proved to be great stumbling- 
blocks in its way. 


But if the Vedic religion, so disorganised and neglect- 
ed, could exercise such powerful influence as its history 
shows, how much move can it do for humanity if it is 
truer to its noble aspirations and ideals ! 


III. INTERPRETATION OF THE VEDAS 


It is usual for orientalists to consider the Vedas from 
the philological, anthropological or sociological point of 
view. Sufficient attention docs not appear to have been 
paid to the fact that they have been the basis of a reli- 
gion that has been followed by hundreds of millions of 
people for several thousand years. 


There are difficulties in the way of a real religious 
study of the material. The invaluable commentaries of 
Indian scholars like Sayana have one grave defect : that 
in respect of the religion they usually speak in terms of 
their own age and are, therefore, often anachronistic. 
It was the indefatigable labour of the great orientalists 
that discovered new ways of interpreting the Vedas; 
but in understanding their interpretation of the religion, 
we have to take note of certain preconceptions that ‘are 
likely to have influenced their judgment in an adverse 
manner. l - 

First, many of them were devout Christians, -axd 
believed that the worship of the true God. was: limited 
to Christianity alone and heathens and infidels, by: What- 
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ever name they called the object of their worship, were 
not worshipping God, but something else. 


Secondly, the consciousness of sin, and repentance im 
sack-cloth and ashes, have been accepted as the path of 
piety by Christians. Hence, to them the pagan cheerful- 
ness of the Vedas must appear irreligious. 


Thirdly, Christianity had popularised the ethical doe- 
trine of surrender to evil, of turning the other cheek 
when smitten on the one, of loving the enemy. This 
was aecepted as the highest morality. Hence the farther 
one went from this in respeet of the ethical standard, 
the more degraded one was. But all forms of Paganism 
have the roots of their ethies in the heroic ideal. Aceord- 
ing to Vedie “ Paganism,” there could be no compromise 
with evil : it must be fought strenuously and relentless- 
ly. The most important of the Vedie Deities, Indra, 
symbolises this heroic ideal. Now, to the typical Christ- 
ian, all the fire and fury associated with heroism is the 
mark of a barbarous state of existence. Some oriental- 
ists have however, gone to the extent of recognising 
Taruna, deseribed as the King of the Universe (other 
Deitics also are so described) whose noose gets hold of 
every sinner and whose emissaries roam over the carth, 
as the ethical Deity, even as the Ultimate Reality. But 
the true Christian with his notion of “the highest 
ethies” could not find himself well disposed towards the 
Hero-God, Indra, to whom many of the grandest Vedie 
hymns are addressed. l 


Fourthly, the theological prepossessions of the orien- 
talist were reinforced by scientifie theories of the later 
“nineteenth century. Chief among these was the doctrine 
ot social evolution and progress, popularised by Herbert 
Spencer, which, however, had no real seientifie eonneec- 
tion with Darwin's theory of biologica] evolution. 
Aceording to the law of progress, the world was getting 
more and more perfect as time passed on : hence things 
an the past ‘were imperfect in proportion to their dis- 
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tance from the present time. This provided the orien- 
talistes with a ready assumption that the Vedic age 
being extremely remote, must have been in an extremely 
crude stage of civilisation. It was not till recently that 
this facile theory of progress was repudiated and among 
other things it was cstablished that in matters of art 
and spiritual life there had been no progress for many 
hundreds of years. This new corrective, however, does 
not appear to have affected oriental studies. 


Fifthly, the nineteenth century being an age of 
science, and the seienecs that chiefly interested the orien- 
talist being philology and anthropology, it was the prac- 
tice in those days, first, to trace the words of literature 
to their roots. The practice was quite good in so far 
as it applied to words of which the meaning was known. 
But when unknown words were traeed to real or imagin- 
ary roots and their meaning discovered, there was often 
in evidence a dogmatism worse than that of religion. 
Secondly, there was the application of anthropology. The 
explanation of features of life in terms of the erudest 
possible theory of their first origin became the rule of 
the day. The orientalists often let themselves go, in this 
respect to lengths far outstripping the legitimate hounds 
of their science. 


Having presumed that the Vedas belong to primitive 
times, orientalists have expressed learned opinions about 
their defects as primitive poetry. For example, Cowell 
says, “ The poetry of the Rig Veda is singularly deficient 
an that simplicity and natural pathos or sublimity which 
we naturally look for in the songs of an early period of 
ewilisation. The language and style of most of the hymns 
is singularly artificial.” 


Now, the critic expecting to find qualities of the 
primitive ballad including “ natural pathos” and puerile 
simplicity in the Vedas is disappointed at the “ artificial- 
ity” of the Vedie language. It did not strike him that, 
though belonging to early times, the Rig Veda might also 


"16 THE CALL OF THE VEDAS 


belong to a highly advanced and considerably sophistie- 
ated age. Indian historians, as a rule, have followed in 
the wake of Spenecrian progressivists till recent times 
when, as in the following statement of Dr. Radhakumud 
Mookerji, a new voice is being heard :— 


“The first point of distinction is that the Veda and 
especially the primordial work known as tho Rigveda, 
represents not merely the dawn of culture, but also its 
zenith. Indian thought is seen at its highest in the 
Rigveda...... Qn the one hand it is the first book of 
India and also of mankind. At the same time it shows 
the highest point of human wisdom. We see in it the 
whole process of evolution from its beginning to its 
completion.” (Indian P.E.N. March, 1942). 


Last, but uot least, is the sense of certitude that 
has marked the temper of the average oriental scholar. 
Tle often seems not to have any mental reservation in 
anything, nor to have allowed the benefit of doubt in 
respect of any of his conclusions. And it will not be 
wrong to believe that the very backward conditions in 
which Indian masses were found to live and their poli- 
tical subjugation tended to prejudice the case of their 
ancestors in the eyes of the western observers. 


Now, in order to make an attempt to understand the 
Vedas as the basis of a religion that has vitally affected 
the lives of hundreds of millions of people, we should 
approach ihe oricntalists in a critica] spirit. Their 
researches can never be ignored in Vedie studies, but 
sufficient allowance must be made for their preposses- 
sions. And the evidence of genuine Indian authorities 
"In respect of the trend of religious thought should by no 
means be set aside. In this sense, the later Vedas will 
provide useful commentary on the earlier; so will later 
developments of the Vedie religion in the Upanishads, 
in Buddhism, in the Bhigavata cult, in the Yoga cult 
ete., provide valuable material for the interpretation of 
the Vedas even where they do not agree with the Vedie 
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standpoint. And traditional Vedie scholarship should 
also make its legitimate contribution. 


IV. Vevic THEISM 


The Vedic view of the Divine is much subtler and 
deeper in spiritual content than the cults ordinarily 
known as monotheism and polytheism. 


Max Müller distinguished the Vedie outlook from 
these by calling it henotheism. But he has not defined 
the term in such a way as to explain the full signifie- 
ance of Vedic theism. In the absence, however, of any 
other term in English we shall use it, by extending its 
connotation. Before considering it. it will be found 
useful to study monotheism and polytheism as religious 
cults. 


1. Monotheism 


To the philosopher monotheism and polytheism may 
mean just the belief in one God and many gods, respect- 
ively ; but in relation to practical religion to which the 
terms apply, they mean much more than this. It is 
eustomary to think that monotheism is superior to poly- 
theism. The theory of progress has led to the belief 
that polytheism perfects itself into monotheism by a 
process of growth. But a close examination of the cults 
will show that the claim of superiority is based on 
assumptions not acceptable to all. It will appear that 
the difference between them is not that of the degree of 
perfection, but of method. They represent two distinet 
patterns of thought. 


Let us consider some of the salient aspects of these 
patterns. First, monotheism is the belief in a single 
Divine Person. But this .is only a partial description 
of the cult. Some think that it is the oneness alone that 
matters. But it is not so. For instance, one who thinks 
of the Divine as an impersonal Essence is not a mono- 
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theist in the technical sense of the term. Those who 
quole. the famous *Rigvedic verse that says, “The 
One Being the sages call by many names,” do not suffici- 
ently realise that here the One Being (Ekam Sad) is in 
the neuter, standing for the Divine Existence and not 
for a Divine Individual, and hence is not the same as 
contemplated by the well-known creeds that describe 
themselves as monotheistic. To the monotheistic ereeds 
God is a Person and not w metaphysical Essence. 


Secondly, as a Person the monotheistie Divinity 
cannot. be conceived in any wav one likes. For example, 
one who aecepts a Single Divinity as Mother or Maiden 
is not a monothcist in the practical sense of the term. 
To the monotheist the Divinity is not only a Single 
Person but also a Masculine Person. Thus the distinc- 
tion between polytheism and monctheism is noi one of 
number alone bul of gender also. 


Thirdly, a monotheistic God cannot be any kind of 
male Person : He cannot, for example, be a Child or a 
Boy. Ile can only be a Father. One would not be a 
monothcist if one were to think of the Divine as Brother 
or anv other relation. 


Supposing “ Agni” in the following verse means the 
Ultimate Being, He would not be the typieal monotheistie 
God because the relations in which He stands tp man 
are more than one : 

Agni 3} deem my Father, my Kinsman ; 


I deem Him my Brother, my Friend for ever. 
(R. VII 7.3)2 


_ In other words, the monotheistic God is not only a 
single Person and a male Person, but Me stands în 4 
single relationship to man—that of Father. 


Fourthly, even as Father He must be believed to be 
a very elderly Person; not only a Father but a 
Patriarch. 


Semenar aare ene e a aea e y e a o teeta r ed 
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Fifthly, as a Person the monotheistic- God Val 
exist anywhere ; He has Ilis special: abode—heaven 

is a Father who is in heaven. He may go wherever He 
likes, but heaven is His place of residence. 


Perhaps the most essential difference between mono- 
theism and polytheism lies here : that monotheism con- 
templates the Divine in heaven and polytheism contom- 
plates the Divine in the universe. 


This makes a difference in the entire conesption of 
life and religion. To the monothcist heaven represents 
a superior plane of existence and Cod a superior order 
of reality. To that order belong angels and archangels, 
cherubim and seraphim, who also live on that plane. 
. According to this eult while heaven is sacred, the uni- 
verse is profane ; while God and the angels who live in 
heaven are holy, man who lives on the earth is sinful; 
‘while God is great, man is small. 


Polytheism finds the Divine in the universe and hence 
there is but a thin dividing line between the sacred and 
the profane, the human and the Divine, the mortal and 
the immortal. In faet polytheism contemplates nee 
on earth and God in nature and among men. 


Hence while polytheism is attached to the earth and 
thinks in terms of life and, the joy of living, monotheism 
is attached to a hereafter and lives for heaven, looking 
down upon carthly things. This trait of polytheism has 
been called Paganism. 


Sixthly, monotheism is not a simple belief in a God 
in heaven who is a Father. Its God, a Patriarch, is a 
Ruler. He is the King of Heaven. And from heaven 
He also rules over the universe as its sole Monarch. Thus 
monotheism is monarchical theism. ! 


Hence the ideology of monotheism is the ideology of 
monarchy. Heaven is the royal abode. The King is 
seated in His throne. He has his servants and emissa- 
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,*ties, He appoints His vicegerents. He takes the best 
of His subjects to His heavenly court. The worst of 
them are flung into the dark prison-house, Hell. 

4 


‘As King, He claims unstinted allegiance and homage. 
The subjects must offer their respects often enough and 
regularly enough to satisfy His royal position. They 
must how and bend before Him and thus honour and 
exalt Him. They must stand in dread of Him. 


And as the only King He is jealous of usurpers and 
rivals. He alone. should reccive the homage and no 
‘other. To offer homage to any but ihe God of Heaven 
is to be a traitor to the Kingdom of God. No wonder 
that ideal subjects of the Kingdom have thought that 
nothing can please the King better than the punishment 
of those who try to offer their honour and homage to 
persons or objects other than the God of Heaven. 


Seventhly, the monotheistic God has His perpetual 
Adversary or Enemy—Satan, who is a sort of Anti- 
God. Hence there is rivalry between God and Satan 
for the possession of the universe. Men are in constant 
risk of going over to (tod’s Enemy and God’s wrath: is 
directed against them when they are suspected of hav- 
ing done so. 


Eighthly, as monotheism centres in a Monarch, who 
w an absolute Ruler, the chief thing for His subjects is 
to know His will. The Divine Will is the only guide 
for man in his conduct on the earth. Wow to know the 
will of God? He sends His messengers (prophets) on 
earth lo make His will known to mankind. Those men 
are virtuous who bow to His will and make it prevail 
on earth as in heaven. Those are sinners who disobey 
or defy His will or—it comes to that—the prophet who 
conveys the will to mankind. 


Religion, here, is the exercise by man of his own will 
to foree himself to obey the Will of God. 


INTRODUCTION 
The difficulty with monahe is that its prof 
are not universally accepted. As a result there has been 
acute rivalry between monotheistic creeds, each claiming” 
an exclusive relation with the Ultimate Being. 


2. Polytheism 


Polvtheism finds many gods instead of just the One 
of monotheism in heaven. It believes in a synod or 
assembly of gods, cach “being a well-defined individual, 
possessing a character of his own, and each distinguish- 
ed from the others by sex, special att¥ibutes and some- 
times even age. The only difference between monothe- 
ism and popular polytheism is that in the latter the 
divine power is not centralised in one person; and 
hence the divine government is olvgarehic instead of 
monarchical. 


Here one god or goddess may be invoked against 
andther and the evil points in one may be counter- 
balanced by the good points in another. 


Again, a monotheist stands or falls by one God: a 
polytheist, having several, may change one god for an- 
other if the former fails to satisfy him. Thus, for a 
monotheist, the only alternative to his faith is heresy or 
atheism ; but for a polytheist the alternative is not the 
negation of God, but the search for a better and greater 
god. 


Such was the polvtheism of Egypt and Greece and 
Rome and such has been, with certain differences. the 
polytheism in some of the Indian Puranas. 


But there is a higher Polytheism in India which 
merges in Pantheism. The worshipper here comes to a 
point when he does not think of this god or that goa 
but of the Divine Being, often most poetically appre- 
hended, 


Polytheism, whether anthropomorphic or losing itself 
in Pantheism, has some general characteristics, thougha 
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dn the pantheistic form there are subtleties not found in 
the popular type. 


First, polytheism is poetic theism. It approaches 
the divine idea through poetry. Hence it delights in the 
glory of form and colour; it touches the whole gamut 
of human emotions from the sublime to the tender. It 
includes the wsthetie as an essential factor. 


Secondly, polytheism, being poetical, needs the poet 
and the artist to interpret it ; “whereas monotheism, being 
political in structure, needs the soldier to fight the battle 
of the Monarch of ‘Heaven. Polytheism does not know 
any holy war; while it is a usual feature of monotheism. 


Thirdly, polytheism, in accordance with its innate 
tendencies, attempts to have its hold on. the masses of 
people by poeticah and artistic forms—by rituals and 
ceremonies, as well as by the appeal of music and song 
and of architecture, sculpture, painting, dancing ete. 
Monotheism, on tht other hand, builds up a central 
authority ond an institution with ramifications that 
penetrate into the entire life of the people, often to the 
rigid exelusion of some, if not most, of the arts. 


Honce, fourthly, the appeal of polytheism is like that 
‘of poctry and art—spontaneous, independent, unofficial. 
The appeal of monotheism is centred in the compulsion 
of an institution and its laws. It is, so to speak, the 
Official pressure of the institution that maintains the 
attachment of its followers to it. 


Thus, while conformity is the fundamental condition 
of the existence of monotheism, non-conformity is part 
of the essence of polytheism. Hence, while there is 
‘uniformity in monotheism, polytheism is marked by 
variety. 


It was seldom that polytheism became a State reli- 
zion ; whereas monotheism is hard put to it to support 
atself without the backing of a State. As a rule, poly- 
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theistic creeds have been maintained by individual 
initiative and effort. 


It will appear, fifthly, that polytheism, having no 
authoritative institution for its support, has to exist by 
making itself constantly acceptable to the people. So 
while remaining attached to the spirit, it has changed 
its forms very much as styles in art and literature have 
changed from time to time. In other words, polytheism 
must be perpetually creative and vital in order to escape 
extinction. If Egyptian and Babylonian polytheism dis- 
appeared, it was because it was not creative enough. 
(reek and Roman polytheism, however, had not lost its 
ereativity when it was superseded by Christianity. The 
ereativity it possessed fertilised the “hristian religion 
during the middle ages and at the end of that period 
it 1easserted itself in its pagan form, pringing about a 
revolution in the intellectual and spiritual, life of Europe 
and a rebirth (Renaissance) of man. 


Thus, while polytheism has owed its continued exist- 
cnee to flexibility and the capacity for change and 
adjustment, monotheism has derived much strength from 
orthodoxy and dogmatism, sometimes leading to the 
ruthless persecution and destruction of heretics and 
infidels. 


Tho difference here is what Matthew Arnold discov- 
ered between Ilebraism and Hellenism. Monotheism is 
characterised by “strictness of conscience” or severe con- 
formity, and polytheism by “ spontaneity of conscious- 
ness” or independent perception and expression. 


Sizthly, polytheism, the reaction of the free poetic 
soul to the asthetic appeal of the universe, makes 
imagination the chief vehicle of expression. Hence it 
deals in concrete imagery which is representational, 
suggestive, and symbolical, while monotheism, with the 
firm discipline of the will leading to the acceptance of 
definite articles of faith, including chiefly a belief in 
heaven and a God in heaven, thinks in terms of facts, 
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and demands unquestioning faith in them. For example, 
„according to monothcistie theology, God’s creation of the 
earth is an historical event that ean be definitely dated. 
So is the birth of the Son of God according to mono- 
theistie Christianity. No true Christian has attempted 
to interpret the birth of Christ or Virgin Motherhood 
as a mere figure of speech or symbol. 

Thus, while polytheism flies on the wings of imagina- 
tion, monotheism is pinned down to facts. Disbelieve 
one of the facts and the whole structure of monotheism 
falls io picees. But polytheism will remain unaffected 
by such attitudes. It makes no claim to historicity : it 
has: nothing to do with facets and dates. Hence it has 
no quarrel with science, just as poetry has none. For 
eyample, Christian theologians have found that if 
Darwin's theory of evolution is accepted, then the 
whole doctrine of creation as given in the Christian 
Bible will fall through and the religion itself will face 
annihilation. But it is not so in the case of polytheism. If, 
for example, Darwinism. opposes some creation theory in 
some Purana, it will have no effect on the religion, 
because the Purana is not understood literally and 
historically ; it is taken imaginatively and symbolically. 
And a belief in the creation theory is not part of the 
polytheistie creed. 

3. Vedic Henotheism: The Cult of the One in Many 

_ There is a certain religious attitude which one comes 
across in different ages, and which is typical of the reli- 
gion as found in the Vedas—the carliest and most 
characteristic expression of the spiritual idealism of the 
Aryan type of  eivilisation—aceording to which the 
Divinity is contemplated as the One in Many and the 
Many in One. The term ‘henotheism,’ coined hy Max 
Müller, covers part of this idea. Primarily, it defines 
an attitude resembling both monotheism and polytheism 
as ‘religious cults, Henotheism resembles monotheism in 
that it describes the Divinity as One. It resembles poly- 
theism in that it contemplates the Divine as a God, or @ 


1, See: No. 162. ; i 


INTRODUCTION 


Goddess; and Gods and Goddesses named by iNi. 
many. Often several are named together. But henothe- 
ism differs both from monotheism and polytheism. Its 
Deity is not the same as in Semitic monotheism nor are 
the different Gods and Goddesses so well defined and 
individualised as in polytheistie cults. Its speciality lies 
in that, though it contemplates many gods, it asserts 
each as the Supreme Being. The fact is that in heno- 
theism there is a general devotional attitude towards 
the Divine, and this attitude remains unchanged even if 
the Deities addressed are changed. 


The Vedas, however, go farther than Max Miuller’s 
henotheism. They do so in two ways. First, by clear 
statements one Deity is identified with another or differ- 
ent Deitics with one Deity, (e.g. Agni) and secondly, 
all Deities are identified with one Divine Entity in the 
neuler gender as Ekum (the One), Tat Sat (That Real- 
ity), ete. Thus Vedie theism is the worship of the One 
Divinity in many names and forms. We may call this 
‘ Advaitist Theism ` |distinguishing it from the general 
Advaitist philosophy (Monism) which tries to prove the 
unity not of God only, but of all orders of reality.] 


Two essential aspects of Vedie Advaitism arrest our 
attention, 


First, the subjectwe aspect : If we consider the atti- 
‘tude of the worshipper the cult appears to be monothe- 
istic, in the philosophical sense. Every Vedie prayer is 
born in a spiritual mood, a praying attitude, in which 
the mind responds to the vision of the Divine. This 
attitude and this feeling remain constant, though the 
‘contents of the vision vary. This psychological factor 
provides the point of unity. 


Sccond, the objective aspect: If we were to ignore 
‘the subjective feeling and contemplate the multiplicity 
of forms, the eult would look like simple polytheism. 
Ffence, observed externally, in relation to the form, the 
Vedie cult would appear polytheisiie except. for the 
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amorphous character of the Deities. It is usual for 
many orientalists to describe jit as polytheism. The 
description, as a purely formal one, may not appear 
inaccurate. But it loses sight of the spirit, and it is the 
spirit which is its chief point and which gives the cult 
its speciality. 


In respect of spirit one important difference between 
Vedie Advaita and polytheism is that Vedic Deities do 
not combine in their character virtue and vice, goodness 
and evil like polytheistie gods and goddesses. All of 
them are good. Each represents the highest moral stan- 
dard conceivable by the sage. 


Not only is there no moral defect, but there is no 
esthetic defect either, in the Vedie Deities. No Vedie 
God or Goddess is deformed or decrepit, All are beauti- 
ful and noble. 


Here we find the secret of the identification of one 
Deity with another. In form the Deities are many, but. 
in spirit they are one. Vedic henothcism is an expres- 
sion of this spiritual approach. 


(a) The Aesthetic Factor 


In the Vedas each vision of the Divinity carries arr 
xsthetic value ; for it is a vision of beauty and splend- 
our. As a religious attitude it is what the Bhagavad 
Gita calls ‘ Vibhuti Yoga ’—the path of splendour. The 
typical form of the splendour is light (Jyoti) and in. 
the more abstract sense, glory (Bhargas), greatness. 
(Mahas) as well as loveliness (Sri), beauty (Vapus), 
wonder (Citram) ete. According to this outlook the 
Divinity is Deva, ‘the shining One’ or ‘the glorious 
One.’ Thus the conception of Divinity becomes primarily 
a generic idoa, and, secondarily, the idea of an individual 
deity. Hence there is no essential contradiction im 
identifying one specific deity with another, so long as the 
generic idea remains constant. | 
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(b) The Ethical Factor 


& 

The Vedie Deity embodies the ethical value as muelr 
as the wsthetic There are two basic terms in the Vedas 
indicating their ethical value—Satya (truth) and Rita 
(eternal order, discipline of cternal law, goodness). It 
may be said that there can be no (lod or Goddess in the 
Vedas who does not represent the conceptions of Satya. 
(truth) and Rita (eternal order). 


God is Satya-dharman, ‘one for whom truth is the 
law of being,’! Satya-Sava, ‘one for whom truth is the 
source of power,? Satyasya Sunn, ‘Son of truth,3 and 
So on, and finally He is ‘the truth ’—Satyam4 or in the 
metaphysical sense, Sat,5 reality. Similarly, a God is 
Ritavin, upholder of Eternal Orxder,6 and a Goddess 
Ritivari, protectress of Eternal Law,7 and a Deity is, 
in the abstract, Ritam—Eternal Order.$ 


This takes religion to some fundamentals which earn 
be contemplated as ends in themselves without reference 
to a Divinity. Hence Vedie theism is based on moral 
values which, as in the case of Buddhism, may be upheld 
in a non-theistie way, too. So in Tndia it is not the 
atheist who is really objectionable, but the person who 
repudiates moral law (Dharma). The earth, according 
to the Vedas, is upheld not by the will of God, but by 
truth (Satya)? of which God is the supreme exponent. 
Similarly the Veda says that (iod reveals Himself 
through Rita (Eternal Order.) 1° 


God is supreme because He represents not only the 
beauty and splendour of Nature but also all virtne, alt 
goodness, all nobility in man and woman at its highest, 
(This is another form of Vibhuti Yoga). In the Vedie 
prayers, there are deseriptive terms for the Divinity 


t. No. 223; 2. No. 105; 3. R. VIII. 69.4; 4. No. 228; 5. 
Nos. 26, 60; 6. No 227; 7%, No. 113; 8. No. 120; 9. R. X. 85.12 
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-which are in the superlative form, indicating the supre- 
macy of the Divinity, though the names of the deities 
are different. Thus, whether in one name or another, 
the Divinity in the Vedas has been spoken of as the 
supreme poet (Kavitama), the supreme hero (Viratama)}, 
as the supremely beneficent. (Santama) ete.; similarly 
as the supreme father (Pitritama), the supreme mother 
í Matritamä;,! and so on. These terms indicate the Vedic 
‘sense of quality and value. Again, to an intellectual per- 
gon, the superlative ean imply only one individual ; hence 
when two deities are deseribed by the same superlative, 
the implication is that they are the same. For example, 
Agni and Brahmanaspati are both spoken of as Vipra- 
tama, the supreme sage; and, as the superlative adject- 
ive indicates one person, so Agni and Brahmanaspati are 
‘one Divine Being by implication. 


(c) The Metaphysical Factor : One Essence 


So far at ts the simple henotheism of Max Miler, 
but the oneness of the Divine, implied through the 
psychological and ethical factors, is also presented in 
the Veda as a definite metaphysical proposition. It is 
‘clearly stated that ‘the One Being the sages contemplate 
in many ways’—-Kkam santam bahudha_ kalpayanti 
(Rig Veda, X, 114.5).2 Sometimes it is said that all 
‘Gods are one in Indra (eg. Rig Veda, IIT, 54.17)3 or in 
Agni (Rig Veda I. 1),4 and sometimes one God is des- 
‘eribed as ‘All-God (Vishva-Deva).5 The following well- 
known verse sets down the Vedie Advaita in elear langu- 
age : 


They speak of Indra, Mitra, Varuna, Agni; and there 
are the divine Suparna and Garutmat. The One Being the 
“wise call by many names (Ekam sad viprä bahudhi vadanti) 
as Agni, Yama, Matarishvan (Rig Veda, I. 164.46).¢ 


' But here, as‘a close observation will show, the con- 
‘ception of the Divine: becomes metaphysical, because the 


n 
Semmen aeaaaee. 
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Divinity is spoken of in the neuter as One Being (Ekam 
Sat). This method is not casual ; it has been frequent- 
ly used in the Vedas and is, in fact, the metaphysical 
foundation of Vedie theism. In the ‘ Creation Hymn’ 
it is said that ‘the One breathed, airless by self-impulse’ 
(Rig Veda, X 129.2),2 in which the term, One (Ekam), 
ìs in the neuter. The idea does not occur only in the 
first and tenth cycles of the Rig Veda (supposed to be 
later than the others, but elsewhere, too. The following 
occurs in Rig Veda, LII 54.8. ‘One All (Vishvam Hkam) 
is Lord ot the moving and the steady, of what walks, 
what flies—this multiform creation.’ 3 Here ‘all’ is in 
the neuter. 


Here we come to a doctrine not of oneness of the 
iype of being called (God who lives in a particular place, 
but of one Divine Being understood metaphysieally, 
Whieh pervades all. That this metaphysical deseription 
in the neuter singular and the poctical deseription in 
masculine and feminine, in dual and plural, do not con- 
tradict. cach other is clearly indicated in the Vedas. 
Ilenee this Vedic theism is not simple henotheism but 
something far more subtle and abstruse—far more soph- 
isticated thau any primitive idea or even modern civilised 
notion has been. For example, in a verse in the Yajur 
Veda, in which Tat (That) implies the Divine Being, : it 
is said : 

Agni is That, Aditya is That, Vayu is That, Chandramas 


is That, Light is That, Brahman is That, Apah (Waters) are 
Those, Prajapati is He (32.1).* 


Here not only is ‘That’ predicated to masculine deit- 
ics like Agni, Aditya, and so on, but to Apah, the deity 
in plural, too. And ‘That’ is made synonymous with 
‘Those’ and ‘He’.- In other words it is indicated that 
“That, ‘Those’. and ‘He’ are the same. [One of the 
Upanishads tries to clarify the meaning’ by reading 
‘Apas’ (Waters) are That, Prajapati is That, > (Svcta. 
Up. VIII, 27) ]. ; 


; ‘ > tg i 
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In another Yajur Veda verse (32.8) the Divinity is 
spoken of in the neuter as Tat Sat (That Being) in the 
firat line, and as the Lord (Vibhu) in the masculine in 
the second. Here is the Advaitie theism of the Vedas. 
The unity of God does not mean that there is only one | 
individual in the species called God, but that the Divin- 
ity is supreme and all-pervading and all reality becomes 
unified in Tim. “ Yatra vishvam bhavatyekanidam ”— 
‘In whom all find one nest’ (Yajur Veda, 32.8).4 This 
Advaita includes monotheism in the pure, philosophical 
sense; as, for example, the Sama Veda says— 


Come, ye all, with your spiritual might (Ojas), together 
to the Lord of glory (Div), the only One, who, indeed, is the 
Guest of men; He is the First; to Him who desires us, all 
pathways turn. He is in truth the only One. (Sama Veda, 
372) .3 


r The Atharva Veda (XIII) puts the idea arithmetic- 
ly : 


To him who knows this God simply as One 
Neither second nor third nor fourth is He called; 
(Nor fifth nor sixth nor seventh etc.) 


He oversees all—what breathes and what breathes not, 
To Him goes the conquering power. 


But the idea takes a more comprehensive turn with 
what follows— 


He is the One, the One alone, 
In Him al] Deities become One alone.® 


Here simple monotheism develops into Vedie henothe- 
ism. Monoticism understands One God; One ruling 
over all; but beyond it lies the coneeption of the Vedie 
Advaita—of the One in many, and the many in the One. 


Philosophers, by the application of logic, may try to 
reduce the proposition to simple monism—that the One 
is real and the many unreal; but the Vedic Advaita lies 
beyond the logic of monism. It takes its stand on 8 
mystical experience in which the One is real and the 


1. No. 85; 2. No. 3; 8. No. 69. 
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many too are real; and the many find their unity in the 
One. 

Those who accept mysticism can alone penetrate into 
the conception of the One in the many—as in the follow- 
ing : 

Aditi is the sky, Aditi the mid-region, 

Aditi the mother, the father, the son, 


Aditi all deities, the five-classed men, 
Aditi is all that is born, all that will be born. 


(Rig Veda, I. 8% 10)? 
Here is a conception that goes beyond time and 
space. In the following the logical sense of quantity is 
superseded : 
And both the seas are Varuna’s loins 
And He lies in this small drop of water. 
(Atharva Veda. TV. 163). 
The all-pervasiveness of the One is poetically con- 
ceived not only in the cosmie world but also in the world 
of man. The following is addressed to Brahman, the 
neuter term for the Divinity : 
Thou art man, Thou art woman, Thou art boy, 


Thou art maiden; 
Thou art the old man tottering with the staff: 


Thou existest on all sides. 
(Atharva Veda, X. 8.27).* 

The Veda has not, to any the least extent, ignored 
the individual vision of the J)ivine—whether in the 
masculine or the feminine or the neuter; whether in the 
singular, the dual, or the plural. Hence it has main- 
tained the poetry of particular experiences. For example, 
Agni is the One existenee—Ekam—but he is contemplat- 
ed in the masculine ; so Ushas, though one (Ekam), is 
contemplated in the feminine as in the following : 

One (Ikah: mas.) is Agni kindled in many & place; One 
(Ekah: mas.) is Surya shining over all. 


One (Eka: fem.) is Ushas illumining all this. That which 
is One (Ekam: neuter) has become This All (Sarvam: 


neuter). 
(Rig Veda, VIII. 58.2).* 


1. No, 77; 2. No. 73; 3. No. 79; 4. No. 62. 
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This is'the way of poetry and of mysticism. The 
theism of it is only the intellectual interpretation of a 
decp experience. 


(d) The Ritualistic Factor : One Single Rite 

The Vedic ritual (Yajna) is in keeping with this 
‘Advaita character. Unlike the polvtheistie or fetishistie 
ritual, it is one uniform ecremonia! without, as a rule. any 
special applicability to the Deity worshipped. Whatever 
the Deity, the ritual is the same. The same oblation or 
libation is offered, though, in the accompanying prayer, 
one or many gods may be mentioned. 


One important difference from the ritualistie point 
of view between Vedie Advaita and polytheism is this : 
that the Vedas have made poctry and musie alone the 
media of cxpression ;+ whereas, polytheism has used 
plastice arts including sculpture. Sculpture so thoroughly 
particulariscs a deity that the logical anomaly of identi- 
fying one deity with another becomes a formidable diffi- 
eulty, For example, the masculine Agni and Surya 
and the feminine Ushas are spoken of as Kkam—-One, 
in the neuter. In visual arts such identification cannot 
be effeeted. Hence Vedie Advaita, inasmuch as it sub- 
stitutes one deity for another and identifies all deities 
with One Essence (in the neuter gender), cannot possib- 
ly fix the deities into definite plastic forms. 


Vedic deities are visions, but formless. They have 
received embodiment only in the poetry of the Vedas. 
When we read of Ushas— the daughter of the sky."! ‘ like 
the bride decked by her mother,’ the last thing we 
should do is to imagine the female figure of a deity 
concealed somewhere in the sky, who appears, on occa- 


t Cf. Rig Vedu, X. 71.11: ‘One plies his task by reciting 
the verses. One sings the sacred hymn in Sakvari measures. 
‘One, the man of wisdom, speaks of the knowledge of the 
existing thing; and one lays down the rules of Yajna. 

Here four methods of religious practice are mentioned : 
recitation, singing, the path of knowledge and Yajna. 
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sions, to mortals whom she favours. This would be 
polytheism and Vedie Advaita differs from polytheism.§ 


(e) The Soctal Factor 


The social grouping of the Veda is in accordance 
with its principle of unity in diversity. It recognises 
the division of socicty into four types—the man of 
knowledge and religion (Brahmin), the man of polities 
and warfare (Kshatriya), the man of trade and industry 
(Vaigya), and the working man (Sidra); but it says 
that all of them are limbs of the Cosmie Being: that 
they are respectively the mouth, arms, thighs, and feet 
of. Purusha.1 This means, in philosophical language, 
that the Sidra, the Vaisva, the Kshatriva, aud the 
Brahmin, though separated by quality and occupation, 
are the same in spirit. This is another instance of the 
many in One. It is social Advaita. 


Equally interesting is the social application of the 
principle of Vedie Advaita in resnect of members of 
other religions. The hymn to the Earth in the Atharva 
Veda recognises the variety of men and creeds on the 
earth: Janam bihrati bahudhé vivaeasam nanadhar- 
manam prithivi yvathankasam— The earth that bears 
people speaking varied languages, with various religious 
rites (Dharman) aceording to the places of abode’ 
(Atharva. Veda, XII. 1.45).2 


Fr maminetRidbemmemnen interne teem eeerena aes eee tee 


§ Some of the images in Vedic poetry are not capable of 
being reduced to definite forms. For example, the famous 
description of Purusha—the Cosmic Person-——as ‘ thousand- 
headed, thousand-eyed, thousand-footed’ is not the description 
of a figure; because, for one thing, the Vedas do not enter- 
tain the grotesque—all gods are beautiful; for another, the 
super-subtle Vedic poet should not be supposed to be imagin- 
ing an equal number of heads and eyes. (The emendation 
of Atharva Veda here changing ‘thousand-headed’ into 
‘thousand-handed’ was unnecessary, because the Rig Veda did 
not conceive a form.) ` 

Similarly. the description of Indra as both father and 
mother can lead in the case of sculpture to only an artistic 
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We find the antithesis between Arya and Dasa or 
Dasyu in the Vedas : but the antithesis is stated as one 
‘between enlightenment and ignorance, goodness and 
wickedness, lawful life and lawlessness. The Veda, unlike 
Buddhism, preaches open battle against all forces of evil. 
Indra, the supreme Being, is also supreme as a fighter 
against evil—he is deseribed as Vritrahantama, sup- 
reme among killers of Vritra, the power of darkness.! 
But no question of the ‘infidel’ is raised by the idea. 
On the other hand, it is stated that the enemy, whether 
„our kin or a foreigner, should be valiantly opposed (Rig 
Veda VI. 75.19).2 The evil-doer from the ranks of the 
forward-marehing people must be eliminated (Rig Veda, 
X, 53.8).3 It is also said that God is the God of Dasa 
as well as of Arya—Yasyayam vishva aryo dasah evä- 
dhipa arih— Lord God of glory is He to whom both 
Arya and Dasa belong’ (Rig Veda, VIIT. 51.9). There 
is a prayer for the forgiveness of sins against the forcig- 
ner (hig Veda, V. 85.7).4 


The Atharva. Veda says God is as much of the foreign 
ae) (Videsya) as of our own land (Samdeéya) (IV. 
.8),5 


So the principle of unity in diversity covers all 
human relations, 


There are mantras which extend this principle to all 
living beings (sarvini bhutani, Yajur Veda, 36.18)6 
till at last we come to a grand conception of universal 
peace and serenity—the harmony with Nature (sarvam 
Bantil) Yajur Veda, 36.17).7 


a ated ener RRT ARNETTE TUTTN OECTA 

feat like ‘Ardhanarighvara’ which will be out of keeping with 
the Vedic spirit. Likewise the sculptural representation of 
the Vedic symbol for the ultimate—Suparna—the beautiful- 
winged (Bird)—will destroy its poetry and philosophy and 
lgave in its place mere totemism! Similar will be the case 
with descriptions of the Divinity as Vrisha—the bull, or 
Variba—the boar; terms that indicate nobility and greatnesa. 


`- L Under No. 172; 2. No. 262; 3. No. 196: 4 No. 273:1 5. 
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Thus it will be found that Vedic Advaita is not a 
casual creed ; it is comprehensive in its application to 
life. People worshipped deities of their own. Polytheism 
synthesised them into ‘a pluralistic pantheon in which 
every deity was recognised as divine, with, of course, 
qualitative differences. So Roman polytheism absorbed 
Greek and Egyptian gods within its religious creed. 
Hindu polytheism absorbed different kinds of gods and 
goddesses of different sects and tribes. But something 
different and subtler and grander had been done ages 
before them by Vedic Aryans. They accepted all the 
different deities that were worshipped, but synthesised 
them as manifestations of One Divinity, so that any one 
of them could be identified with any other or all the rest. 
Only a mind of the highest subtlety and accustomed to 
the mystical apprehension of reality could be conceived 
to be eapable of this. In the following verses (out of 
many) which occur in the beginning of the second cycle 
of Rig Veda, an ideal of religious synthesis was set up, 
which only the greatest saints and sages of the world 
in the long after-ages have been found to contemplate. 
The poct worships the Deity Agni, but he finds that 
there are other Deities, male and female, like Indra, 
Varuna, Aditi and so on, whom other sages have worship- 
ped. He says: 

Thou, O Agni! art Indra, the Hero of heroes. 

Thou art Vishnu of the mighty stride, adorable. 

Thou, O Brahmanaspati, art Brahman who knows power; 

Thou, O Sustainer, tendest us with wisdom. (3) 

Thou, O Agni, art King Varuna whose laws stand fast; 

Thou as Mitra, wonder-worker, art adorable ; 

Thou art Aryaman, Lord of heroes, enriching all ; 

© Thou God! Thou liberal Angha in the synod, (4) 

‘ Thou, God Agni, art Aditi to the offerer of oblation ; 

Thou, Hotra Bharati, art glorified by the song; 

Yor conferring power, Thou art the hundred-wintered’ Hä ; 


Thou, Lord of wealth, art Vritra-slayer and Sarsvatt. (11) 
(Rig Veda, IL 1).* 
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Some Orientalists have held the opinion that in the 
Vedas there is really nothing like henotheism ; that it is 
simply polytheism ; only, owing to the peculiar primit- 
ive mentality of the worshipper, every deity is flattered 
as the Supreme Deity. But in the Veda we find not 
only henotheism, the description of every deity as the 
Supreme Deity, but also the identification of one deity with 
another, or of one deity with all the rest as in the above- 
quoted passage; or of a deity or all deities with the 
abstract Divine Essence in the neuter form. Is there 
anything Jike this in polytheism ? Yan one speak of 
Apollo as Hermes, or of Hera as Athene, or of Apollo 
as Zeus, Hermes, Hera, and Athene? Never has poly- 
theism, ancient or modern, spoken in the manner of the 
Veda, of the One in the Many and the Many in the One. 


(f) Vedic Henotheism in Post-Vedic Ages 


The Advaita Theism, though a speciality of the 
Vedas, ig found in later ages too. For example, we find 
a number medieval sages in India preaching this idea in 
their own way : that God is one, though called by differ- 
ent people in different ways. Ordinarily, it is toleration 
of other peaple’s Gods. But the Vedic sage’s attitude is 
not simplv ene of toleration, but of acceptance ; and it 
is not only the acceptance of another’s God with the 
hospitality of polytheism, but acceptance of all gods 
imagined by all other sages as identical with one’s own 
—the one Deity without a second. 


We read about Sri Ramakrishna that part of his reli- 
gious experience was the contemplation of the Divinity 
according to the conception of different sects and reli- 
gions, Here we find, in our times, a religious pheno- 
menon of the same type as Vedic Advaita : of contem- 
plating the Divine not only in terms of one’s own God 
but of everybody clse’s God. 


Thus henotheism, as found in the Vedas, is not a 
simple religious theory, but the symptom of a deep spiri- 
tual experience. 
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-. The working of this henotheistio principle is found 
in the synthetic part of the Avatara theory: that alh 
„Avataras are incarnations of the same Deity. The result. 
of this is the resolution of age-long sectarian differences.. 
Rama and Parasurama were Kshatriya and Brahmin. 
heroes in opposition ; but in the melting-pot of Avatara. 
theology both are incarnations of Vishnu. Even Buddha, 
the rebel against Brahminism, became, by this process, 
an Avatara, and hence the conflict of ages was composed. 
not by simple toleration but by acceptance. This is the 
way—though a popular way—of Advaita theism. 


The success of henotheism as a religious cult is found 
to depend on the fulfilment of the essential conditions in- 
cluding the principles enumerated above: (i) that the 
worshipper must bring a pure, prayerful mind: (ii) 
that whatever deity he entertains should be conceived in. 
terms of truth, goodness, and beauty; (iii) that the 
metaphysical basis of unity in diversity should be secure- 
ly «cstablished ; (iv) that the ritual should be in keeping 
with the idea of unity; and (v) that the unity should 
not remain a mere abstraction but must find a concrete- 
form in terms of social life, both internal and inter- 
national. ITenotheism, as found in the Vedas, car 
therefore, apply only to highly cultured concepts of 
religion. Where this attitude prevails, polytheism is: 
easily transformed into henotheism and the worship of 
many gods in different shrines becomes really the worship- 
of God. This has been the case in India. 


(g) Henotheism and other Religious Concepts 


From our examination of the different religious con- 
cepts: regarding the Divinity we find that there dre 
different attitudes that one religion can take up in ‘res-- 
pect of another. One is that of monotheism ‘with its 
exclusive claim of its God as the only (od; then there- 
is the method of accumulation followed by polytheism, 
in which all types of deities imagined at different times: 
by different people are entertained and fostered and 
allowed to exercise whatever influence they can on the 
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religious life of the people; and finally there is the 
method of spiritual synthesis represented by Vedie heno- 
theism, in which there is no mere toleration, no mere 
hospitality to another’s God, hut aceeptanee of another's 
God as one’s own and as the One Divinity. This 
last is logically puzzling, but it has been part of the 
nysiie experience of great sages and saints at all times. 


The henctheistie God is not jealous of other Gods, 
for, in the last analysis, all true worship is the worship 
of God. As the Bhagavad Gita says : 


Even those devotees who worship other Gods with faith, 
really worship Me, (though) in an irregular way. 
(IX. 23). 


Thus while polytheism is a federation of different 
grades of theism, monotheism, in its accepted religious 
sense, carries the imperialistic challenge of one social 
group against all other groups. But a plurality of 
monotheisms, by its very logic, creates a situation in 
which constant conflict is the rule of life. The wav out 
of this has been found to lie in henotheism as found in 
the Vedas—the acceptance of one another’s Gods as the 
One Divinity and perfecting the knowledge of That 
through spiritual effort, and experience. This henotheism 
or Advaitic theism has worked as a powerful force in 
the spiritual life of India, though in its comprehensive 
form it is a special feature of the Veda. 


V. Some Basic PRINCIPLES OF TITE VEDIC RELIGION 


_ It may be said of the different religious sects origin- 
ating in India that the thing that matters most with 
then is not so much what one believes as how one 
behaves ; not so much the intellectual acceptance as the 
moral conduct and the spiritual build. The basis of 
religion, then, is the moral law with spiritual discipline 
guiding life. The common term for this law and this 
discipline is Dharma, a word cognate with form in 
„English. Dharma is the ideal form of conduct. 
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A. The Siz-fold Dharma 


Vedic theism presupposes the existence of Dharman 
{an older form of the term), meaning, the Eternal Law. 
For example, it is said of Vishnu that ‘He upholds the 
efernal statutes (Dharmani)’ (Rg. I. 22. 18). Agni has 
been deseribed as the ‘President of Eternal Laws ’-- 
Adhyvaksham dharmanim (Rg. VIIL 48, 24). 


The Mahabharata, wanting to give the root-meaning 
“of the word Dharma, says : 
Because it upholds, it is called Dharma; Dharma upholds 


the creation, 
(Karnaparva, 69.59). 


Lord Buddha popularised the term in its Pali form, 
Dhamma, signifying eternal moral principles, uncon- 
nected with, and independent of, one’s faith in the 
Divinity. 


Thus Dharma stands for the fundamentals of reli- 
gion, the ideal form of conduct that was accepted as the 
foundation of right living by all religious orders in 
ancient India, whether theistic, atheistic, or agnostie. 
The contents of Dharma are more or less taken for 
granted by the people from tradition or from the general 
eutlook of a particular religious order. Latter-day lead- 
ers of religion have, as a rule, defined their concepts in 
detail. It would be interesting to find a comprehensive 
definition of Dharma in carly religious literature --of 
the basic principles that are believed to uphold society. 


Such a statement about the contents of Dharman 
(Dharma) is found in the Atharva Veda. It speaks of 
the earth as “upheld by Dharman : l 


Prithivim dharmanä dhritiim 
(Ath. XII. 1, 17). 


and in the same hymn it enumerates the principles that 
uphold the earth : 


ye ios ee 
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Satyam brihad ritam tgram dīkshä tapo 
brahma yajnah prithivim dhdrayanti. 
, “Truth, Eternal Order that is great and stern, consecra- 
tion, austerity, prayer and ritual—these uphold the earth.’ 
(Ath. XII. 1.1).* 
‘These six, then, according to the Vedie ideal rake 
‘Dharman or Dharma, the fundamental principles of reli- 
gion. Let us consider them. 


I. TRUTH 


It ıs important to note that the Veda places truth 
first and ritual last in religion. This is not without its 
special significance, for in every age in the history of 
the Vedie religion ungrudging supremacy has been con- 
eeded to truth, and there is nothing in this religion 
like articles of faith. In every age the problem has. 
been to find out truth and not to stick to belief. Every 
period of Indian history has had its sage and seeker 
after truth and the sinecrity and freedom of their minds. 
bave been responsible for the maintenance of the philo- 
sophical and spiritual outlook. 


In the Vedas truth has been described as the essence 
of divinity. ‘Savita satyadharmad : The Deity has truth 
as the law of His being, says the Atharva Veda (Ath. 
VII. 24.1).2 The Rig Veda calls the Deities manifesta- 
tions of truth : 

‘The three and thirty Deities, the manifestations of Truth, 
saw You Two (Asvins) approach Truth.’ (Rg. VIIL 57. 2).? 

‘Elsewhere in the Rig Veda the Deity has been des- 
'eribed as true (Rg. I. 1.5; I. 29. 1). Ultimately, in 
. religion, as understood in ancient India, it is not so muck 
& question of theism and atheism as it is one of truth 
and untruth. 


‘Let us worship Indra, the True (satya) and not 
untruth (anriia).’ (Rg. VIII. 62, 12).2 A sage defends 
hiniself by saying that he did not make untruth one 
shis Ged. (Rg. VIL 104. 14). 
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Prayer and ritual of the right type come out of a 
truthful life and true heart. The libation of Soma 
flows—‘speaking truth, truthful in action ’—satyam 
vadan satyakarman (Rg. IX. 113. 4).1 The path of 
religious progress is the path of truth. An Upanishadie 
sage says: 

By truth is the divine path laid out 

By which sages, having obtained what they desire, 

Ascend the supreme abode of Truth. 

(Mundaka Up. III. 1.6). 

The Atman, he says, is to be realised through truth— 
satyena labhyah (Mundaka Up. II. 1. 5). And with 
supreme confidence he declares : 

Satyam eva jayate nānritam. 

Truth alone triumphs and not untruth. 

(Mundaka Up. ITI. 1.6). 

Truth in its moral sense is truthfulness, integrity ; 
in a metaphysical sense it signifies reality, and Satya 
becomes Sat. Satya applies to conduct ; Sat is an object 
of search, of knowledge or realisation and vision. Hence 
the Upanishadie prayer: ‘Lead me from unreality 
(asat) to reality ‘(sat).’ (Brihaddranyaka, I. 3. 28). But 
Sat as a metaphysical entity is abstruse and mystical. 
Sometimes a sage makes a modest inquiry : 

Unknowins I ask of those who know—the sages— 

as one ignorant for the sake of knowledge : 
What was that One in the form of the Unborn? 
(R. I. 164,6).*? 
The question > persists even in worship : 
‘Whe is the Deity we shall adore with our oblation ?’ 
(R. X. 121).* 

The sage of the Yajur Veda records his vision of 
Sat, in which the universe is united as men in the home. 
(Y. VS. 32. 8).4 Sage to sage, the knowledge: passes 
like the information about an unknown land from tra- 
veller to traveller : 

One ignorant of the land asks of one who knows it; 


he travels forward, instructed by the knowing one. 
(R. x. $2.7) .8 ’ 
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Satyam brihad ritam ugram diksh& tapo 
brahma yajnah prithivim dhérayanti. 
, ‘Truth, Eternal Order that is great and stern, consecra- 
tion, austerity, player and ritual—these uphold the earth.’ 
(Ath. XII. 1.1). 
These six, then, according to the Vedic ideal make 
‘Dharman or Dharma, the fundamental principles of reli- 
gion. Let us consider them. 


I. TRUTH 


It ıs important to note that the Veda places truth 
first and ritual last in religion. This is not without its 
special significance, for in every age in the history of 
the Vedie religion ungrudging supremacy has been con- 
ecded to truth, and there is nothing in this religion 
like articles of faith. In every age the problem has. 
been to find out truth and not to stick to belief. Every 
period of Indian history has had its sage and seeker 
after truth and the sincerity and freedom of their minds. 
have been responsible for the maintenance of the philo- 
sophica] and spiritual outlook. 


In the Vedas truth has heen described as the essence 
of divinity. ‘Savita satyadharmd : The Deity has truth 
as the law of His being, says the Atharva Veda (Ath. 
VII, 24.1).2 The Rig Veda calls the Deities manifesta- 
tions of truth : 

‘The three and thirty Deities, the manifestations of Truth, 
saw You T'wo (Asvins) approach Truth.’ (Rg. VIII. 57. 2).? 
. Elsewhere in the Rig Veda the Deity has been des- 
eribed as irue (Rg. I. 1. 5; I. 29. 1). Ultimately, in 
. religion, as understood in ancient India, it is not so much 
® question of theism and atheism as it is one of truth 
and untruth. 


‘Let us worship Indra, the True (satya) and not 
untruth (anrtie).’ (Rg. VIII. 62, 12).2 A sage defends 
himself. by saying that he did not make untruth naa) 
his Ged. . (Rg. VII. 104. 14). 
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Prayer. and ritual of the right type come out of a 
truthful life and true heart. The libation of Soma 
flows—speaking truth, truthful in action ’—satyam | 
vadan satyakarman (Rg. IX. 118. 4). The path of 
religious progress is the path of truth. An Upanishadic 
Sage says : 

By truth is the divine path laid out 
By which sages, having obtained what they desire, 
Ascend the supreme abode of Truth. 

(Mundaka Up, III. 1.6). 

The Atman, he says, is to be realised through truth— 
satyena labhyah (Mundaka Up. III. 1. 5). And with 
supreme confidence he declares : 

Satyam eva jayate nanritam. 

Truth alone triumphs and not untruth. 
(Mundaka Up. III. 1.6). 

Truth in its moral sense is truthfulness, integrity ; 
in a metaphysical sense it signifies reality, and Satya 
becomes Sat. Satya applies to conduct ; Sat is an object 
ot search, of knowledge or realisation and vision. Hence 
the Upanishadie prayer: ‘Lead me from  unreality 
(asat) to reality (sat). (Brihaddranyaka, I. 3. 28). But 
Sat as a metaphysical entity is abstruse and mystical. 
Sometimes a sage makes a modest inquiry : 

Unknowing I ask of those who know—the sages— 
as one ignorant for the sake of knowledge: 
What was that One in the form of the Unborn? 
(R. I. 164.6).3 

The question: persists even in worship : 

‘Who is the Deity we shall adore with our oblation ?’ 
(R. X. 121).* 

The sage of the Yajur Veda records his vision of 
Sat, in which the universe is united as men in the home. 
(Y. VS. 32. 8).4 Sage to sage, the knowledge passes 
like the information about an unknown land from tra- 
veller to traveller : 

One ignorant of the land asks of one who knows it; 


he travels forward, instructed by the knowing one. 
| (R. X. 82.7).8 .. 
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A traveller who has yet a long way to go may, with 
just modesty, remain silent about Sat, the Reality. One 
may even adopt with Buddha the attitude of reserve: 
regarding the Ultimate Reality. But with Satya, truth, 
it is different. Satya is our concern at every moment 
of life. The Vedie sage has contemplated a state beyond 
Sat and Asat, reality and unreality: ‘Then (at the 
beginning) there was ncither unreality (Asat) nor reality 
(Saty (Ra. X. 129. 1).1 But truth as a value of life 
is abiding and ultimate. ‘By truth is the earth up- 
held,’ says the Rig Veda. (Rg. X. 85. 1. also Ath. XIV. 
I. 1.) ‘Quicken truth ’—Satyam jinva—says the Yujur 
Veda. A sage of the Upanishad begins his spiritual 
disquisition by asserting, ‘Satvam Vadishyaimi,’ ‘1 will 
speak the truth.’ 


2. ORDER (RITA) 
(a) The ethical aspect of Rita 


The first essential of Dharma, then, is Truth. The 
second is Rita, Kternal Order, Eternal Law. The word 
is obsolete in modern times, but its negative anrile (Règ. 
1. 105. 6), meaning, literally, disorder or chaos, has been 
used from ancient times as the negative of truth. In its 
moral aspect Rita is eoenate with truth. ‘Rita and 
Satya’ are spoken of by the Rig Veda as being ‘born 
in the beginning of things out of perfect spiritual 
ardour,’ (Rg. X. 110. 1). As Satya upholds the earth, 
so does Rita uphold the heavens. (R. X. 85 1.). In 
the offering of the Soma Jibation the sage speaks of Soma 
as ‘declaring Law (Rita), splendid by Law (Rita), 
truth-speaking, truthful in action (R. LX. 113. 4).2 We 
must praise “ Eternal Order” (Ritam Samsantah) and 
think in a straight way’ (R. X. 67. 2).3 


Rita, in its moral aspects, however, is wider than 
truth ; it includes justice and goodness, and is almost 
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synonymous with Dharma as an ethieal eoncept. So 
Rita is opposed to evil, and the opposition is severe ; 
therefore it is spoken of as ‘stern and fieree’ (ugram).! 
It has been said : ‘The wicked tread not the path of 
Eternal Law’ (Rita) (R. IX. 73.6).2 


The [cllowing is addressed to Brihaspati, who rides 
the awful ear of Rita, destroying evil : 


Having chased the wicked ones and darkness 

Thou mountest Thy refulgent car of order (Rita), 

The awful car, O Brihaspati! that subdues the foe, 

Slays the wicked, cleaves the stall and brings the light. 
(R. IT, 23. 3)? 


(b) kita as Cosmic Order. 


Rita, like Satya, forms an essential part of the con- 
ecption of the Divinity. A god is * Ritavan,’ a goddess 
Ritfivari,’ Guardian of the Law. Here Rita has a wider 
implication than morality ; it stands for cosmice order 
too,—for the immutable law of nature, by which the 
universe becomes systematised and integrated and avoids 
ehaos and contusion. ‘Gods chant the song of Rita,’ 
says the Veda (R. I. 147, 1). In one verse the Divinity 
is identified with Rita. (F. 1V. 16. 5, also Y. VS X. 
24).4 As on the moral plane Rita leads to the triumph 
of good aver evil, so on the cosmic plane it leads to the 
triumph of light over darkness. It is said of Indra 
that— 


He, shining, caused to shine what shone not, 

by Law (Rita) he lighted up the dawns. 

He moves with steeds yoked by Eternal Order (Rita), 

making man happy by the chariot-nave that finds the light. 
(R. VI 39. 4).° 


There is, then, a co-ordination between natural law 
and moral law. (tood life, which is life lived accordmg 
to Rita as moral Law, is cognate with the cosmic Jaw 
governing nature. ‘ We will follow the path of goodness 
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‘like the sun and the moon,’ says a Rig Vedic sage.1 
‘Happiness comes from treading this path. ‘Lead us 
beyond all pain and grief,’ so runs a prayer, ‘along 
the path of etcrnal law (Rita)’ (R. X. 133.6). 


The man of faith is really one who has understood 
and accepted the Eternal Law (Rita); and the atheist 
is one who does not believe in the eternal values, and 
does not stand for goodness and oppose evil, according 
to Eternal Law. Vritra whom Indra destroys is the 
power of darkness and evil, who obstructs the working 
of Rita. The Disa and Dasyu are ‘followers of evil 
laws, inhuman (anyavrata, amdnusha)’? (R. X. 22. 8, 
VIII. 70. 11).2 What is revelation but the awareness 
of the working of Eternal Law in nature and life ? 


Some have said, ‘There is no Indra. Who has seen him? 
Whom shall we worship ?’ 


‘I exist, O singer! Look at me here, All that exists I 
surpass in grandeur. The commandments of Eternal Law 
Rita) make me mighty. When I rend, I rend the worlds 
asunder.’ (R. VIII. 100. 3-4).3 


The sceptice who complains of not having seen Indra. 
is asked to sec him here (iha)—in the universe itself, 
through the splendour and the order resulting from the 
working of the Law, and! the severity of the moral rule. 


(c) The aesthetic aspect of Rita 


Rita that reduces chaos to cosmos, and gives order 
‘and integration to matter also gives it symmetry and 
harmony. Hence the conception of Rita has an msthe- 
tie content too; it implies splendour and beauty. for 
‘example, when in obedience to Law the rains break, the 
* fountains’ that ‘bubbling, stream forward’ are ‘young 
virgins skilled in Law’ (R. IV. 19. 7).4 Nature becomes 
beautiful through conformity to Law. The lovely Dawn 
(Usha) ‘true to Eternal Order,’ is ‘sublime by Law’ 
(R. V. 80. 155; ‘the youthful Maiden breaks not the laws 
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of Eternal Order by coming day to day te her tryst’ 
(R. I, 123. 9).1 


So Rita that holds together the cosmos through 
natural law is the discipline of life through moral law; 
and it is also the discipline of form that makes beauty. — 


Firm-seated are Eternal Law’s foundations, 
In its fair form are many splendid beauties. 
(R. IV. 23. 9).* 


It is for this reason that the Vedic Gods, upholding 
Rita, are all lawful, and beautiful and good. Their beauty 
is a significant attribute. Terms implying beauty like 
Sri (beauty, splendour), bhargas (glory), vapus (beauti- 
ful form), vima (lovely). cai (beautiful), citra - 
(wonderful) are frequently used for the Deities. 


In the following verse there is a vision of Agni as 
the beautiful One : l 


O wonderful One, O Lord of wonders ! 
Give us what is most wonderful, life-giving. 
O bright One, with Thy brightness, ‘give to Thy nosse 
great wealth, brilliant, with many heroes. 
(R. VI. 6. 7.). . 


Similarly, Varuna represents the beautiful form 
(rüpa) that lies behind the cosmic order : 


He, the supporter of the world of Life, 
who knows the secret names of the beams of the dawns: 
He, Poet (Kavi), cherishes manifold forms (rüpa) by 
his poetic power (kavya). 

(R. VIII. 41. 5).4 


Of Indra it is said that ‘ He is beautiful as the heaven ,, 
to look on’ and is ‘an active dancer’ who attracts ' by ` 
beauty (Sri) R. VI. 29. 3).5 


The beauty created- by Indra through the application; ; 
of cosmic order is spoken of in the following Verses T. 
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' Thou who by Eternal Law (Dharman) hast spread about 
flowering and seed-bearing plants, and streams of water, 
Thou who hast generated the matchless lightning in the 
sky, 
Thou, vast, encompassing vast realms, art a fit subject for 
our song.’ 
(R. II. 13. 7). 


The æsthetie approach to reality illustrates the high- 
est refinement of the mind and the finest culture. And 
what delicate moral impressions on character must be 
produeed by the representation of the beauty and charm 
of young womanhood in terms of divine grace and holi- 
ness! On every sensitive mind the imagery must imprint 
itself in all its sacredness and sublimate the coneeption 
of womanhood beyond anything that moral exhortations 
and prohibitions can achieve. There arise before us 
visions of Ushas as ‘the noble lady’ (R. J. 48. 5), as 
one ‘who goes like a maiden in pride of beauty, cone 
ing, youthful, brightly shining’ (R. 1. 123. 10), as one 
‘who is lovely as a bride adorned by her mother’ (R. I. 
123, 11), as the Beauty who ‘as if eonseious that her 
limby are bright like one who has buthed, stands up for 
us to see ber? (R. V. 80.5), as ‘the Daughter 
of the sky, bending opposite to men like a virtuous 
maiden’ (R. V. 80.6), as one ‘who like a dancer enrohes 
herself with her embroidered garments’ (R. I. 92, 4), 
as the Maiden who ‘bending down, clothed in a red 
form, is scen advancing as one wonderful’ (R. VITT. 101. 
13), and as ‘the Goddess, the bringer of light, whom 
poets weleome with the singing of hymns’ (R. V. 80, 1). 
To Ushas, the Maiden, the poets wish to be ‘as sons to 
the mother’ (R. VIT. 81. 4).2 


The beauty of Ushas is the beauty of the maiden, 
the beauty of Sarsvati is that of the mother. And not 
only has the woman’s loveliness been enshrined tn the 
portraiture of the Goddess, but it has also been evoked 
through. simile or metaphor to illustrate divine attri- 
butes. There are fine vignettes of mother and child in 
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the references to ‘the mother bending to feed her child’ 
(R. IIT. 33. 10), of ‘the mother kissing her child and the 
child returning the kiss’ (R. X. 114. 4), of ‘babes in 
» arms reposing on their mother’ (F. VIL 43, 3), of ‘play- 
fu] children, whose mothers are handsome ? ‘ si8tt8 na 
krilayan sumatarah ™* (R. X. 78, 6)!. 


By revealing the beauty that lies at the core of the 
cosmic order (R. IV. 28, 9),2 the Vedie sages uplifted 
the mind of man to unimaginable heights. And in a 
way that only very modern minds can properly under- 
stand, the hold on the esthetic also stabilised the 
fundamentals of character and right living more dur- 
ably than mere moral preaching could do. One who 
learnt to admire the divine beauty of the woman did 
not need the ordinary social taboos to keep him straight 
in his moral character. For the woman also there is 
not much by way of exhortation to virtue : but beauti- 
ful pictures present the ideal for all times. For ex- 
ample, speaking of the purity of the Deity, the sage 
says that He is ‘like the irreproachable wife beloved of 
her husband’ (R. I. 73. 3).8 So, in the eyes of the 
Veda there is divine purity in the chaste wite. 


In a succession of verses, Saviti is implored to ‘send 
far away all evil,’ and ‘send what is good :’ then he is 
asked to grant ‘all things that are beautiful, and then 
he is spoken of as one ‘ whose power is in truth’ (X. V. 
82. 5-—7).4 Thus the Deity is understood in terms of 
goodness, beauty and truth—the three ultimate values. 
Ushas, the beautiful One, ‘ obedient to the reins of Order 
(Rita), is implored to send ‘thoughts that are more and 
more blissful’ (R. I. 123, 13).5 Thus beauty, an aspect 
of Rita as cosmic law, is, so, to speak, only the obverse 
of Rita as moral law. So form as beauty (Riipa) and 


*The following calls up a picture of father and chiid: 


‘I grasp Thy garment’s hem as 2 child grasps its father’s,’ 
(Rg. Ill. 53. 2), No. 19. 
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form as morality (Dharma) are harmonised by the con- 
templation of a universal (brihat) order (Rita). 
(d) Rita as Rite 

`The term Rita has also been applied to the Vedie 
ritual. It has becn observed that Rita is rite as well as 
right. As a ritual Rita signifies the orderly perform- 
ance of the ceremonial part of the worship which is a 
complicated form of action, and therefore possesses the 
attributes of art. So like the wsthetic form, the form 
of the Yajna also conforms to laws of order. And the 
order observed at the ritual is a symbol of Eternal 
Order, including the eternal statutes of moral life. The 
Deity ot the ritual, Soma is invoked in the following 
words : 

O Purifier ! 

driving off the lawless, looking at the light. 

Sit in the place of the sacred rite (Rita) 

(R. IX. 13. 9). 

‘Let not the licentious enter the place of worship’, 
(rita) says another verse (R. VII, 21. 5).1 The Some 
libations flowing ‘in streams of Rita,’ are asked “ to 
glorifv the Deity as they make the whole world noble 
(Arya) and drive away the lawless’ (R. IX. 63. 5). 
Rita upliits the spirit : 

‘Ascending the lofty heights of Order (Rita) the bands of 


singers sip the sweets of immortality.’ 
(R. X. 123. 3). 


a The carih is sweet to the man who lives by Law 
(ritayate) (R. I. 90. 6-898. 


It is interesting to note that while Rita as cosmie 
and moral law is understood to be immutable Rita 
as ritual is expected to vary with time and to be 
renewed to suit the human desire for change : ‘ Navyo 
jayatim ritam ; let the new ritual grow’ (R. I. 105. 15). 


(e) Rita as Social Order. 
‘In the Vedas every God or Goddess is spoken of as 
the protector of Rita, the cosmic order. More particularly 
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eertaini Deities are deseribed as Kings who are guardians 


`of Rita, and as Kshatriyas—protectors and rulers Mitra 
and Varuna have been spoken of as such : a 
Upholders of Eternal Order (Rita). 
Powerful, they have sat them down for sovereignty 
(samräjya) : 

Rulers (Kshatriyas) whose laws stand fast: 

_ They have obtained their sway (Kshatra). : 
(R. VIII. 25-8).* 

The emissaries of Varuna, ‘upholders of Eternal 
Law, ‘survey both the worlds,’ and ‘inspire the praise- 
songs of noble-minded pocts’ (R. VII. 87.8).2 The 
sinner is caught in the noose of Varuna. 

The earthly king makes Mitra and Varuna his models, 
Like them he wants to be an upholder of order (Rita) 
as applied to social life; he, therefore, calls himself a 
Kshatriya. In the Yajur Veda the king while receiving 
consecration is told : 


Thou art Mitra, thou art Varuna. 
(Y. VS. X. 16). 

The Kshatriya, being a protector and a defender, ‘is 
necessarily a fighter, too. The Deity who represents the 
ideal of the fighter as well as the giver of law, is typical- 
ly Indra. In Him the spirit of Kshatra finds its widest 
application : 

Great art Thou, mighty Lord, through valour, 

obtaining wealth, O fierce One, conquering the foes; 

Thyself alone the King of the whole universe, 

such as Thou art, Thou causest battle and peace. 

, (R. III 46. 2). 

-$I deem Thee, Indra, as the Banner of heroes,’ sings 
the sage, ‘I deem Thee as the Chief of the people’ (R. 
VITI. 96. 4). 


‘There is a stirring call to the people to be heroic 
after the manner of Indra : 

Indram sakhayo anuvirayadhvam. (R. X. 103. 6).4 
., .‘Qomrades, quit you like heroes, after the example 
of Indra.’ ‘Heaven and earth bow before Him ; betore 
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His might the mountains tremble.’ (R. II. 12, 13)! A 
great hero, He is also merciful. But His grace comes 


out of His might : 
Savasi dakshinévan—“ graceful through power.” 
(R. VI. 29.3).2 
In Soma, who has also been described as King, the 
ideal of Dakshiné or grace has found fine expression : 
Ile clothes all those who are naked (nagna). 


He doctors all those who are diseased ; 


Through IJim the blind man sees, the cripple walks. 
(R. VIII. 79. 2). 


Vishnu, ‘the Upholder of eternal statutes (Dhar- 
mini), the Protector (Gopi)’ (R. I. 22. 18),4 is also a 
typical representative of the ideal of roval and divine 
grace. There are His ‘three places, filled with sweet- 
noss, and imperishable jov with holy bliss (svadh@) ” 
(X. T. 154. 4).5 


The earthly king becomes a Kshatriya, protector, by 
applymg his Kshatra, ruling power, to society, as the 
Divine Kings apply their ruling power to the universe 
in accordance with Rita.* 


Rita and Fate 


The ideal of socicty is to translate the order (Rita) 
of the cosmos into social order. Like the Greek concep- 
tion of Fate, Rite is independent of the will of the gods. ' 
But the Greeks found in Fate a power which even, the 
gods could not withstand, which was arbitrary, and which 
foreordained the course of mortal life beyond the eapa- 
city of anybody to alter it. This led to the typical Greek 
conception of Tragedy—ithat man was a helpless victim 
of Fate. In India, however, Rita never became fore- 
ordination ; it remained Eternal Law and Eternal Jus- 
tice. As a result, however, of the working of Eternal 


*The ancient Persian king’s name, Artaxerxes, is found 
to be the same as ‘ Ritakshatra.’ 
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Justice there could be no escape from the consequences 
of our deeds: a man must reap as he sows. So the? 
conception of stern Rita led to the doctrine of Karma. 
With the detailed acceptance of the doctrine of rebirth.. 
every soul was belicved to be born with the residue of 
Karma of previous births (praktana) which, nemaining 
unseen (adrishta), guided man’s present life to happi- 
ness or misery according to Eternal Justice. Thus India, 
too, came near the Greek idea of predetermination. But 
this was in later ages. In the Vedas there is no pre- 
determination. There is confident faith in man’s eapacity 
to follow Rita in making order prevail against disorder, 
cosmos against chaos. The existence of evil is recogniz- 
ed, but it is believed that evil can be fought and fought 
gsuecessfullv, within us and without us. Indra’s destruc- 
tion to Vritra, the power of darkness and evil, which is 
opposed in Rita, is indicative of the final triumph of 
goodness and Jaw over evil and disorder. Indra is 
Vritrahantama, ‘Supreme among slavers of Vritra. 
Every man has his own Vritra to fight: he ean fight him 
successfully only if he is valiant enough. Thus the 
Vedie outlook is the heroic or epice outlook on life. Life 
is hard and there is evil in our midst; but victory is 
ours if only we are brave, and follow goodness resolute- 
ly. 
ý The river full of stones fiows on; 
Move together, my comrades ! 

Stand erect and cross it. 
Let us leave here those that are evil (aSevah) ; 
' ' we will cross over 
“to powers of goodness (Siviin). (R. X. 53. 8). 


The Yajur Veda and the Atharva. Veda reproduce the 
verse. The Atharva Veda substitutes the expression 
“stand ercet’ (uttishthata) hy the more emphatic, ‘ vira- 
yaddhvam — Quit you like heroes ?” 

(f) Sa’ya and Rita—Brahman and Kshatra 


Satya in the metaphysical as well as the moral sense, 
and Rita in its broad (brihat) sense, covering the cosmic, 
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: ethical, esthetic, and social law, .as well as the ritual, 
w represent the higher interests of life. Satya stands for 
. the religious-philosophical interest, and Rita, in its typi- 
eal sense, for the moral-political interest. The Rig Veda 
'-gpeaks of- the threefold interests of life : 
Strengthen the power of knowledge 
(Brahman) and strengthen intellects ; Sal 
Strengthen the ruling power (Kshatra) 
and strengthen heroes, 
Give strength to the milch-cow and 


i Strengthen the people. : 
(R. VIII. 35. 16-18).° . 


Of these Brahman, corresponding to Truth, represents’ 
the cultural force ; Kshatra, corresponding to Rita, repre-' 
sents the political power, and the milch-ecow (pasu or: 
pecus, wealth) represents the economic force of society. 
Three types of men emerge—the Brahmana, the philo- 
sophie man; the Kshatriya, the political man; and the 
Vaisya, the common man. While the last will produce 
the wealth of the nation, the second will work for order 
and security and the first will carry on the intellectual 
and spiritual enterprise. But while the last group needs 
protection, special effort is to be directed to the encour- 
agement of the first two groups of society. So the Yajur 
Veda insists : 

Brahma dringha, kshatram dringha : 

Strengthen the power of knowledge, 

Strengthen the political power, oe 

(Y. VS. VI 3).? W 

Thus Brahman and Kshatra would be found to make“ 
up between them the religious and political idealism of 
Vedic times. 


Of the major deities, Agni particularly represents 
the Brahmana ideal (though he has also been spoken 
ef as King) : 

Agni is Supreme among those who live the holy life. He 
fs the holy Sage (Vipra), the holy Poet (Kavi). 

i pi _ (R. VIII., 44. 21).* 


\ 
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We have spoken of Varuna, Indra and other Deities 
as represcnting the spirit of Kshatra. Indra is the ideal 
hero : 
He bends not to the strong nor to the firm, 
nor to the defying foe, instigated by the lawless (Dasyu); 
For Indra the lofty mountains are as plains, 
and in the deeps there is a ford for Him. 
(R. VI 24. 8). 
He is the model (pratimina) for all the world (CR. 
II. 12.9).2 
Two types of virtues are stressed in the Vedas : 
wisdom and valour, corresponding to Brahman and 
-Kshatra. There are prayers, on the one hand, for intel- 
-Jeetual power (dhi), wisdom (kraiu), efficiency (dak- 
sha), spiriiual vigour (vareas), higher talent (medha), 
ete : = a 
Bestow on us the brightest efficiency (daksha) 
(R. VI. 44.9). 
Endow me with spiritual vigour (varcas) 
(R. I. 23.24). 
Win for us wisdom (medhä), win the light 
(R. TX. 9.9). 
O God! may my intelligence (dhî) be active 
(R. X. 42-3). 


kd 


Arouse our intelligence (dbf) 
(R. IIL 62, 10; Y. VS. 36.3; Sam. 1462). 
O Varuna! sharpen ihe intelligence (dhi), wisdom (kratu) 
and insight (daksha) of him 
who is striving for enlightenment 
(R. VIII. 42.3). 


O Agni! make us shine brightly like fire 
produced by friction 
(R. VIII. 48.6). 
Sharpen us hke the barber's razor 
(R. VIIL. 4.16). 
On the other hand, there are prayers for strength 
(Savas), valour (Virva), manliness (Nrimna), spiritual 
power (Ojas), conquering power (Sahas), wrath 
(Manyu), fearlessness (Abhaya), vigour (Bala) and 
other qualities of heroism : 
O Hero! give manly vigour (Savas) 
to our men (R. X. 148.4).4 
‘1. No. 201; 2. No. 67; 3. Nos. 42-43; 4. No. 192. 
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So Thou Hero! urge us to heroic power 
(virya) (Fe. IX. 110.7). 
Poweriul Lord! give manliness to our 
bodies, and ever-conquering valour 
(S. 281). 
I pray for soul-force (ojas) which none 
can bend (R. III. 62.5). 
Give strength (bala) to our bodies 
(R. III. 53.18). 
In the friendship of Thee, the 4! valiant, 
we shall neither fear nor tire 
(R. VIII. 4.7). 
Make us erect in our walk and our life 
(R. I. 36.14).* 
May our hodies be stone (Ath, I. 2.2). 
Thou art Wrath, give us wrath; 
Thou art conquering Power, give us 
conquering power (Y. VS. 19.9). 
Go forward, ye heroes! and conquer 
(R. X. 103.13). 
May we conquer when we war 
(R. TX. 61.24). 
Raise us, O Indra, to sublime renown 
(R. VITI. 70.9). 
May we subdue the fiends (R. X. 132.2).8 
May the four regions bow before me 
(R. X. 128.1). 


There is, however, an essential harmony between the 
two ideals, as found in the following pravers : 
Fight, warrior, strong in truth 
(r. X. 112.10).° 
Prayer (Brahman) is my internal coat 
of mail (F. VI. 75.19)." 
Divine prace (Sarman) is my internal coat of mail 
onee GALE A (S. 1872)." 


(Gods) made me far-reaching, mighty thinker, sovereign 
lord (R. X. 128.9). 


In the following prayer the same person wants to 
be the ideal Brihmana and Kshatriva : 


Wilt Thou not make me guardian of the people, 
Make me their king, O impetuous Indra ! 
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Wilt Thou not make me a sage (Rishi) 
who has drunk of Soma? 
Wilt Thou not make me controller of 
wealth that lasts for ever (amrita) ? 
(R. TII 435)! 


Social organization would be perfect when the two 
powers, Brahman and Kshatra, would work in harmony: 
Where Brahman and Kshatra both 
move together in concord, 
That world I shall know as one of bliss, 
where Gods with Agni dwell. 
‘ (Y. VS. XX. 25).2 


3. Consecration (Diksha) 


The four remaining principles of Dharma, consecra- 
tion, austerity, prayer and ritual, come gencrally under 
the category of Brahman, the philosophical-religious 
interest. The first two of these, consecration and auste- 
rity, are chiefly directed at the realization of Satya, or 
Ultimate Truth. These refer to detailed svstems of self- 
culture for spiritual advancement. The following pero- 
gressive stages in spiritual realization are indieated in 
the Yajur Veda : 

By self-dedication (Vrata) one obtains 

consecration (Diksha) ; 
By consecration one obtains grace (Dakshina) ; 
By grace one obtains reverence (Sraddha) 
and bw reverence is Truth (Satya) obtained 
(Y. VS. XIX. 30). 


Consecration is not merely a formal initiation. There 
is a deep personal contact between the teacher ( Acharya) 
and the pupil under instruction (Sishya). While giving 
the initiation, the Acharya, so says the Atharva Veda, 
carries the pupil within him, so to speak, as the mother 
carries the foetus in her womb and after the symbolic 
three days of the Vrata, the pupil is born a wonder 
whom the Gods in a body come to sce (Ath. XI. 5.8).* 
This initiation, therefore, is the path of transition from 
darkness to light, from humanity to divinity, from un- 
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truth to truth. The prayer of the intending initiate is 
significant : 
Agni, Lord of Vrata! I will observe the Vrata : 
here J] approach truth across untruth. 
(Y. VS. 1.5). 
What is the good of the instruction that the Acharya 
gives to the disciple? Instruction. is like the guidance 
thst a man who knows a land gives to one who is a 
stranger to it: 
One ignorant of the land asks of one who knows it ; 
he travels forward, instructed by the knowing one. 
This, indeed, is the blessing of instruction (Anushasana), 
one finds the path that leads straight onward. 
(R. X. 32.7).1 
Every one by himself could conceivably grope his way 
to some amount. of knowledge, but being under instruc- 
tion one reecives guidance and goes directly forward. 
This not only establishes the necessity of instruction but 
also states its nature: that it is like the guidance 
to a traveller who is actuated by a desire to visu and 
sce the land. The initiative, therefore, lies with the 
pupil. He is not a passive recipient, but an active agent 
in the acquisition of knowledge. 


4, Austerity (Tapas) 

The path to higher life is the path of constant and 
hard striving. One wins intellectual and spiritual 
enlightenment through the sweat of one’s brow. What 
applies 10o the performance of the ritual also applies 
generally to spiritual life : 

Na rite Sriintasya, sakhviya devah: Gods befriend 
none but hin who has toiled (&. TV. 33. 11.).2 

‘The sleepless Ones (atandrah) punish  indolenee’ 
(R. VIIE 2. 18).2 * Never may sleep or idle talk sway 
us, goes the prayer (R. VIII. 48.14).3 Tapas is the 
unilagging, uusparing effort in the achievement of higher 
things ; the infinite pains one has to take to do some- 
thing really worth while. Tapas lies at the beginning 
of all great things. Truth and order, it is said, were 
born at the beginning out of perfect spiritual ardour 
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(Tapas).4 (ods and sages perform noble things through 
Tapas. 

The Tapas par excellence at the beginning of life is 
the discipline for the student of Vedie learning (Brah- 
man) known as Brahmacharya—the way of obtaining 
Vedie knowledge primarily, and that of cdueation 
and culture in a general sense. The Atharva Veda des- 
eribes the character of the Brahmachari in detail (Ath. 
Xl. 5). ‘He satisties the Acharya by Tapas.’ ‘The 
Brahmachari with his sacred wood (Samidh), sacred 
belt (Mekhalä) and his labour, satisfies the world.’ ‘He 
stands high, clad in spiritual hght, with hig Tapas.’ The 
young boy takes up the intellectual and spiritual career 
and after sume twenty-four years, the mature youth 
comes hack to society in his new garb and his new power. 
‘The Brahmachari comes perfected by the Samidh 
(spiritual practices by burning the sacred wood), clad 
mn the black anitelope’s skin, conseerated (dikshita), 
wearing long beard: he quickly comes (like the sun) 
from the eastern to the northern sea, and assembling 
the people he forthwith establishes himself.’ The crea- 
tive energy conserved by him during the long period of 
continence is used on the spiritual plane : animated by 
his creative vigour ‘the four quarters live.’ 

So all who would live worthily must be Brahma- 
charis. ‘The king protects the state (rishtra) through 
the Tapas of Brahmacharya. The Acharya desires to 
have his pupil through Brahmacharya.’ ‘The maiden 
obtains a youthful husband through Brahmacharya.’ 
And Brahmacharya lies at the centre of divinity. ‘ The 
Shining Ones turned away death by the Tapas of Brahma- 
charya. Indra, verily, brought light to the Devas through 

rahmacharya.’! The Brahmachari, having bathed 
(snatah), bright and resplendent, shines greatly on the 
earth.2 

Brahmacharya, as suggested above, is the discipline 
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of body and mind for attaining the fitness for Vedie 
knowledge. Much stress was laid on the control and 
sublimation of the sex energy. Physical cleanliness was 
meticulously attended to. The life in the open, outside 
the common human habitations, in sunlight and fresh 
air, and bathing in rivers and lakes, plain food, hard 
work, poth physical and intellectual, the performance of 
the fire ritual, hard bed, early rising, and constant per- 
sonal supervision by the Acharya contributed to Spartan 
virtues. But the Brahmachari did not grow like a her- 
mit secluded from society; he took his almost daily 
round of the neighbouring village begging his up-keep, 
and usually meeting the nustress of the houschold with 
‘Madam, give me alms.’ A filial attitude was cultivated 
towards women. Again, the Brahmachari was the wor- 
shipper of Saraswati, the Divine Mother, at whose breast 
he prayed to be privileged to feed.1 As a rule the 
Acharya was a married man and lived with his family 
and the Brahmachari was adopted into it. 


In the Vedas the ideal of Brahmacharya stood for a pre- 
paration for lite and not ordinarily for the entire life of 
man, Just as in the social life the ideal of Brahman was 
co-ordinated with that of Kshatra, soin the personal life 
of individuals the ideal of Brahmacharya was co-ordinat- 
e! with that of family life (Garhapatya). As the maiden, 
as said above, qualified herself through Brahmacharya 
for a young husband, so did the young man qualify 
himself for married life and the leadership of a family. 
It is said of Agastya that ‘the powerful sage (Rishir 
ugrah) practised both classes of obligations (ubhau 
varnau puposha),’ viz. practice of Brahmacharya as well 
as Girhapatva, and necelved truc benedictions from the 
Devas ik. I. 179.6). The Acharya described in the 
Atharva Veda as practising Brahmacharya must have 
been a sage like Agastva practising Garhapatya too in 
‘the orderly life regulated according to Rita. As Lopa- 
mudra, the wife of Agastya, says : 
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The ancient sages who preached the Eternal Law and con- 
versed of eternal statutes (pitani) with the Devas, begot pro. 
geny, and did not thereby arrive at the end (of their life of 
Tapas). (R. I. 179.2). 


Just as there were twọ interests in social life, so 
there wcre two ways, one succeeding the other, in indi- 
vidual life. Here is the broad foundation of the origi- 
nal conception of Varnashrama Dharma. (In the pass- 
age quoted above, the term Varna, however, implies 
Ashrama). Later on, a return to the forest (Väna- 
prastha) to resume Brahmacharya was set as the ideal 
of later life (after fifty), and later still there was the ideal 
of complete renunciation (Sannyäsa) for the fourth stage 
of life, though from the earliest times there were men and 
women who, in their individual way, remained celibates 
in pursuit of spiritual knowledge. The practice of the 
last two ideals, however, must have been on a much 
more limited scale than that of Brahmacharyva. It was 
cults like Buddhism that preached the extremist ideal of 
exclusive Brahmacharva, in preference to Garhapatya 
and Kshatra. 


Lord Buddha, however, rightly insisted that suffer- 
ing by itself was of no avail. The Veda, it should be 
noted, places Tapas after Diksha: after initiation into 
the higher life all effort becomes constructive effort ; 
there is no mere self-mortification there. 


5. Brahman 


In its primary sense Brahman means prayer. Then 
11 means the body of mantras in the Vedas meant for 
prayer. Then the term implies the Vedas as books of 
prayer and wisdom. There is a Deity, Brahmanaspati, 
the Lord of Prayer. Brahmacharva means the discipline 
for the mastery of the Vedas and Vedic knowledge. 
Then Brahman has stood for the Object of Prayer, the 
Divinity especially contemplated as an impersonal 
Reality. 


We have referred above to the term Brahman stand- 
ing for the activities connected with the search for 
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Reality and Truth, the religious-philosophical spirit 
from which we get the word Briéhmana, one engaged 
in the search of Brahman (jnana-yoga, as we may eal 
it). But the word Brihmana has also a more specifie 
sense according to the second meaning given above : it 
means one who knows Brahman or the text of the Veda. 
It was a marvellous feat in the whole cultural history 
of the world for the Indians to have preserved the 
Vedas by oral tradition, taking every care to maintain 
each syllable of the text unimpaired. It goes to the 
eternal credit of the people that they understood the 
high value of the documents and did everything human- 
ly possible to preserve them in the faee of terrible up- 
heavals, internal and external, that changed the whole 
structure of society. The men who earried the Vedas 
in their heads deserved well of socicty, and a traditional 
social law gave them a privileged position in that they 
were immune from capital punishment. For to kill a 
Brahmana would be, perhaps, to obstruct the oral tradi- 
tion of a Veda carried on by him. The Salapatha 
Brahmana, while describing the benefits of Vedie studies. 
speaks of the ‘protection against capital punishment 
(avadhyata),’ as one of them (S.B. 11. 5.7). 


Hindu theologians have spoken of the efficacy of the 
sound of the Vedie hymns (Mantras). Whatever their 
theological significance, that they are among the most 
wonderful of rhythmic creations in the whole poetical 
history of the world cannot be denied. 


hat the Vedas could be handed down by oral 
tradition through the ages is due to some extent to the 
wonderful memorableness of the verses. If, as some 
think, memorableness is an essential quality of poetry, 
then, from this criterion alone the Vedie hymns would 
occupy a very high place in the estimation of the world, 
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6. Yajna 


Yajna is the Vedie ritual of offering libation or obla- 
tion on the sacrificial fire, lighted on an altar. Ancther 
ritual was the offering of Soma juice. Whatever the 
names of the Deities worshipped, the ritual was the 
same. The Vedie ritual was pieturesque, accompanied 
by chanting, singing (Sima hymns were musically 
rendered) and also acting. There was the simple dom- 
estie sacrifice (Agnihotra) ; there were also great sea- 
sonal saerifiecs held in open spaces and attended by vast 
numbers of people. Political colouring was given to 
the ritual by the institutions of Ashvamedha (which 
used to be preceded by a challenge to the neighbouring 
States to a tournament at arms) and Rajasiiva (which 
was utilised by emperors to obtain homage from their 
vassals). 

Being a great public institution the Yajna develop- 
ed complicated rituals that added to the attractiveness 
of the ceremonial side of prayer. In course of time, 
therefore, it necded a class of experts from among 
Brahmanas, the knowers of the Vedas, to carry on the 
ritual with the appropriate ceremony. This formal part 
of the worship began to be known as Karmakanda, the 
‘action part’ of the religion. When in later times the 
Vedic language became obsolete and the meaning could 
not be understood by the worshipper, the formal charac- 
ter of the Yajna became very much pronounced. And 
curiously enough the whole of the Vedie texts (Samhitas) 
came to be regarded as part of the Karmakanda, having 
no relation io the spiritual or metaphysical questions ! 
In the cireumstances the mastery of the four Vedas and 
the accessory literature was considered to be a sort of 
practical and material (Aparä) knowledge, as disting- 
uished from the metaphysical approach to the Ultimate 
Reality (Para) through thought and experience 
(Mundaka Upanishad, 1. 5). 


It is natural that in a society with freedom of 
thought and expression there should be opposition to 
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mere forrialism. So the Mundaka Upanishad, standing 
for spiritualism to the total exclusion of formalism. 
SAYS : 
They are frail rafts in the form of Yajnas ; in them, with 
the eighteen members, the work is of an inferior type. 
(Mun, 1. 2. 7). 


Again, the attitude of the Bhakti (Devotion) cult 
(in which Divine grace is the only souree of spiritual 
advaneement) is well indicated in the Bhagavad Gita. 
The direct experience of the Divine ‘cannot be had by 
(memorising) Vedas, by Yajnas, by (religious) studies, 
hy charity,—not by actions, nor by severe austerities 
(Tapas).’ But this is not a later idea. We find similar 
expressions in the Veda. For example : 

No one by work (Karma) attains Him 

who works and strengthens ever more; 
No, not by Yajnas (na yajnair) (can one attain) Indra, 
praised of all, resistless, valiant, bold in might. 
(R. VIII. 70. 3). 


The conception of Yajna was much widened by the 
adoption of five systems of ‘ great Yajnas, in which, in 
addition to the usual Agnihotra, the study and teaching 
of Vedas (Brahmayajna), service of the guest (Nri- 
yajna), giving food to lower creatures (Bhitayajna), 
and service of or offering of oblation to Manes (Pitri- 
yajna), were recognised as great Yajnas (Mahiiyajna). 
The Bhagavad Gita, in its own remarkable way, disting- 
uishes the spirit of Yajna from jts forms. If the spirit 
is accepted then the material part of Yajna, related to 
the fire, fuel, and the oblation, may be taken not only 
literally but also symbolically and figuratively. Lf so, 
then the Yajna of the Karmakiinda would be material 
Yajna ; but there will also be the Yajna of Tapas (spiri- 
tual discipline) in which the fire of restraint is lighted 
and the senses (or sensual pleasures) are the offering ; 
there will be the Yajna of Yoga in which the vital func- 
tions will be the offering into the fire of self-control ; 
and there will be the Yajna of sacred studies (Brahma- 
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yajna) and the Yajna of jnana, knowledge, in which 
Brahman—the Supreme Reality—is fire, fuel and obla- 
tion as well as sacrificer, for men of spiritual discipline 
and self-dedication. If this wider meaning of Yajna 
is taken, then it must be admitted, in the same wider 
sense, that (as the followers of the Karmakanda claim) 
‘the eaters of the ambrosia of the remains of Yajna go 
to the changeless Eternal.’ There should then not only 
be no opposition to Yajna but Yajna must be accepted 
as the central thing in the discipline for higher life : 

Even this world is not for the man without Yajna, what 
tu speak of any other. (B. G. Ch. IV, 31). 


Even in the Veda we find Yajna taken in the figurat- 
ive sense. The Yajur Veda says that ‘life prospers 
through Yajna (spirit of sacrifiec).’ 


Even the ritual of Yajna—the Karmakinda—pros- 
pers through Yajna (spirit of sacrifice) : 


Yajno yajnena kalpatim—May Yajna (ritual) pros- 
per through Yajna (spirit of sacrifice). (Yajur. VS. IX. 
21), 


The spiritualisation of the concept of Yajna is quite 
in keeping with the Indian system of thought. The 
institution of Yajna as ritual, however, had specialities 
of its own. It emphasised, for one thing, the realistic 
clements of tho Vedie religion. Just as, in contrast with 
the way of the ascetic (Muni) which is austere and 
silent, there is the way of the sage (Rishi) who expresses 
hinself through poetry, music and oratory, so in con- 
trast with the non-ritualistic spiritual strivings of the 
Yogi who seeks the Eternal through supersensual paths, 
there is the way of Karmakanda (ritual), where colour 
and sound and fragrance and all the other finer things 
of the senses have their full play. The glorious lustre 
of the blazing fire, the sweet perfume of the burnt ghee, 
the blades of grass, the cooked offering, the crushed Soma 
and all the other material of Yajna had their direct and 
purifying effect on the minds of the worshippers. > 
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And the acting of the priests, the chanting and the 
music, and the mass action in making the final offering 
—-these carried an immediacy of appeal which was of no 
small spiritual valuc. 

The Vedie age delighted in forms and ceremonies. It 
may he asked : Is form altogether unnceessary ? Has it 
no relation to the spirit ? 

The Vedas do not think so. The Rig Veda has an 
interesting paradox : 

Atma pitus tanur vasa ojodé abhyanjanam. 

(R. VIII 3. 24.) 

“Food is soul, the apparel is the body, and the unguent 
is the giver of spiritual vigour.” 

One who aceepted this would say with Walt Whit- 

man— 

‘What is the soul if the body is not the soul ?’ 


B. Vedic Realism 


'‘Ascetics have gone the way of starving the body to 
feed the soul. But the realist who feels the joy of life, 
would feed the body to make the soul strong. 

Tf this is so, is spirituality only seeing with the soul ? 
The Veda has said that ‘the wise see with the spirit and 
the mind’: 

Hridé paśyanti manasa vipascitah. (R. X. 177. 1) 

But is it not. glorious to sce with the bodily eyes too, 
and feel with the body things that uplift and ennoble ? 
A sage in the Rig Veda prays, 


Give sight to our eyes, 
Give sight to our bodies that they may see, 
May we survey and discern this world. 
May we look on Thee, Surya, 

the most lovely to behold, 


see well with the eyes of men. 
(R. X. 158. 4.5). 


“That Eye as it rises before us, God-ordained,’ so 
runs another verse, ‘we will sec for a hundred years, 
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and we will live for a hundred years’ (Rg. VIT 66. 16).1 
The Yajur Veda adds to this verse : 

And we will hear for a hundred years, 

and speak for a hundred years. 
And we will hold our heads high for 
a hundred years, 

Yea, even more than a hundred years. (Y. VS. 36.24).? 
The realistic ideal of life is that of a perfect body and a 

perfeet mind. (Atharva Veda XTX 60. 1-2)3 
This leads to the striving after perpetual vouth : 

‘We will be ever youthful (ajara) in Thy friend- 
ship’, says a Rig-Vedic gage addressing Indra. (VII 54.2.) 

For Indra is ‘our youthful friend’ ever youthful : 

Years do not age Him. 

Nor months nor days wear out Indra. (VI, 24.7).* 

Has not the sage known the Atman also, ‘who is 
satisfied with Rasa (the jov-giving essence of things) and 
is not wanting in anything,’ as ‘serene, ageless and youth- 
ful’? (Atménath dhiram ajaran yuvinam) (Ath. X. 
8. 44).5 

In the mythologies, both Hindu and Cireek, we read 
much about heaven; but in the Vedas there is scanty 
reference to the world to come (Cf. R. IX. 118.7-11).6 
The Vedas interpret the beauty and glory of the earth 
and the wonder of life. The great paean to the Earth 
in the Atharva Veda (XII. 1) is one of the most magni- 
ficent poetic expressions on the subject in world litera- 
ture.7 

‘This world is the most beloved of all :’ ‘ayam lokah 
priyatamah,’ says the Atharva Veda, addressing a diseas- 
ed man, ‘Die not before decrepit age.’ (Ath. V. 30. 17.) 
In the foilowimg Rig-Vedic verge, the enveloping air, 
which we now know to be an essential condition of the 
existence of life on the earth, is called upon to bring 
health and happiness : 

May the Air blow His balm, 

carrying joy and health (Sambhu mayobhu) toour hearts, 
May He prolong our lives. f (R. X. 186.1)°. 


1. No. 175; 2. No. 176; 3. No. 179; 4. No. 125; 5. No. 86; 
6. No. 233; 7. No. 277-80; 8. No, 180. 
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There is nu waiting for a world to come; we must 
be happy here (iha) and now (adya, idänîm) : 
Make us today (Adya) enjoyers of wide room and happi- 


ness, (R. IX. 84.1.) 
May we be masters of felicity now (idanim) 
(R. VII 41.4.) 


Death is accepted as a stern fact and is faced bravely 
and serenely (e.g. Yajur XL. 15)! but it is insisted one 
should live the full period of life (which the Vedas put 
at a hundred years) and live joyfully.? 

The realist’s joy of life is evident in the attitude of 
worship. The mood of worship in the Vedas is not a 
gloomy one. Worship, like song and poetry, is an over- 
flow of the joy of the soul : 

Agni, the joyous, much beloved........ 

we worship with joyous hearts 
(R. VIII. 43.31).% 
Like joyous streams bursting from the mountain 
The hymns of prayer have proceeded to the Deity 
(R. X. 68,1.)? 

‘Another aspect. of Vedic Realism is that man is not 
conecived 10 be a mean and sinful creature ; on the other 
hand he is conscious of a divinity within himself. ‘O 
Bounteous Ones, we have established now our perpetuai 
brotherhood, with harmony, in the mother’s womb,’ says 
a sage in the Rig Veda, addressing Gods (VIII. 83.8).4 
The Atharva Veda, after describing the creation of 
man, says that ‘having fused the mortal man complete, 
the Gods entered into him.’ (Ath. XI. 8.13).4 So, to be 
human is to be divine too: 

Therefore whoever knows man 

regards him as Brahman’s self 


{Brahmeti manyate (Ath. XI. 8.32) ]5 
To others, God is in His heaven; to the Vedie Rea- 
list, God is in the universe : Pasya meha—‘See Me here’ 
—is the revelation.6 He is also in the homes as well 
as in the heart of man. The home of man that is ruled 
by the master and mistress, is really presided over by: 


1. No. 282; 2. No. 175-77: 8. Under No. 11; 4. No. 10; 5. 
No. 78; 6. No. 135. 
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the Deity—Agni-—-who is addressed as ‘Grihapati,’ 
Master of the household (Y. VS. 2.27). He has also been 
spoken of as ‘the beloved house-friend (Damunas), the 
Guest in the house’ (Rg. V. 4.5).1 And there can be 
divine beauty in the dwelling of man if it is properly 
built. The bountiful man receives the following bless- 
Ing’; 
” To the bountiful may there be the house, 
(lovely) like the lake of lotus, 


Ornamented around, beautiful as the divine mansion. 
(R. X. 107.10) .2 


Naturally, the home was regarded with tender feel- 


ing 


Ya 


Sweet be my going forth from home, 
and sweet be my return to it. 
(R. X. 24.6.)8 


C. Vedic Collectivism 

Vedie society was based on the collectivistic ideal of 
life. 

First, there is the ideal of conjugal union. Every 
Yajna required the presence of the master (Pati) and 
mistress (Patni) of the household. The marriage hymns 
in the Rig Veda, CX. 85), reproduced in the Atharva 
Veda (Ch. XIV) with interesting supplements, have 
been the means of consecrating marriage bonds through 
thousands of years in this country. They give a most 
idyllic and romantic picture of the conjugal union. The 
notable features include, firstly, the monogamous ideal. 
The couple is given the blessing : ‘You two live here; 
do not separate; enjoy the full span of life, dancing 
with sons and grandsons, and enjoying in your own 
home.’ (R. X. 85.42). ‘Arising in the happy home, you 
two together, laughing and merry, enjoying with great 
power (ma@ahasa)—vou two persons, with good cattle and 
good sons and a good home, spend the shining morn- 
ings’ (Ath.). Elsewhere in the Rig Veda: ‘May the 
married couple with sons and daughters by their side, 
enjoy the full span of life : both decked with ornaments 


1, Under No. 34: 2. No. 246; 3. No. 247. 
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of gold.’ (R. VIII. 31.8). Secondly, the wife is given 
equality of status with the husband. She is as much a 
mistress as he is the master of the house. Rather the 
wife is made to be the higher authority at home. ‘ Enter 
your home, mistress of the house, so that you may be 
the ruler’ (R.).1. She is asked to be the Queen (sam- 
rajii) over her father-in-law and mother-in-law and 
sisters-in-law and brothers-in-law (J?.).2 ‘Be thou a queen 
after reaching vour husband’s home,’ says the Atharva 
Veda. Third/y, mutual love between husband and wife 
is contemplated (Usati usantah). The Rig Veda says 
that the brides father selected for her a husband whom 
she mentally admired. In the Atharva Veda, the bride 
immediately after the marriage-vow prays for her hus- 
band : * May my husband be long-lived : may he live a 
hundred years’. The newly-married husband address- 
ing the wife says : ‘I am song (séman), thou art hymn 
(Rix). He compares himself and his consort to the 
divine couple: ‘I am Heaven, thou art Earth.’ The 
elderly Agastva addressing his wife, Lopamudré, says : 
‘In this world we may triumph in many conflicts if we 
two exert ourselves together’ (R. T. 179. 3). 

There is reference in the Vedas to premarital love. 
The lover (jara) and the girl in love (jarini) have heen 
mentioned. These terms are used in a simple sense, 
withont any bad odour about them. 

The Atharva Veda clearly mentions the remarriage 
of women (Aih. TX. 5. 27).4 

What is most remarkable for a modern man in the 
Vedie econeeption of love and marriage and domestic tife 
is the openness and naturalness in the contemplation of 
the sexual side of life—the total absence of taboo and 
repression. The mind of the sages is sophisticated enough 
tọ weave romantic pictures of love and mutual attrac- 
tion, but the biological aspect is clearly viewed and ex- 
pressed with almost seientifie objectivity. ‘Be a mother 
of heroie children,’ is the blessing to the bride (#.). In 
the itharva Veda, the newlv-married husband, after 

i. No. 23%; 2. No. 234; 3. Under No. 235; 4. Under No. 243. 
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establishing the poetie relation between the couple, says : 
‘May we two be of one mind, may we two be parents: 
of children.’ Ghoshi, the woman sage, prays before her- 
marriage that she may go to her husband’s home, endear- 
ed of her husband ; and she also prays for wealth and 
heroic sons (R. X. 40. 12-13). The order of domestic 
life is under Eternal Order (Rita), and henee the mari- 
tal relations are consecrated. ‘May you two’, says the 
Atharva Vedu, addressing the married couple, ‘in the 
pursuit of Eternal Law (Rita), speaking right (Rita), 
enjoy together prosperity and good fortune.’ (A. XIIL 
131). 


The tender regard for womanhood is one of the dis- 
tinguishing characteristies of the Vedas. The courteous 
address for a woman is the same as for a Goddess-— 
Subhage! ‘O graceful one!’ (e.g R. X. 10.12). (The 
basie word ‘bhaga’ has been used later for Bhagavan,. 
the Supreme Lord). She is often described as ‘Kalyani,’ 
‘the blissful one (cf. kalyinim vieam—‘the blessed word” 
Y. V. XXVI)! 

The woman's smile has been treated as a mark of 
divine beauty. The mothers kiss for the child is in- 
vested with divine loveliness (R. X. 114.4).2 The purity 
of the chaste wife has been a point of comparison tor 
divine purity (2. I. 73.3).3 Similarly, a comparison for 
the glorious sacred word appearing spontaneously before 
the sage-poct has been found in the appearance of the 
finely-rohed loving wife before her husband. (A. X. 
71.4)4 There are noble female Deities, like Ushas, Saras- 
vati and Aditi and women among the Vedic seers. It 
is remarkable that in such a remote age woman had an 
exalted position not reached by her under later civilisa- 
tion for long ages, either in the East or in the West. 

The problem of domestic life is to establish the har- 
mony and concord that exist in Nature through the 
working of Eternal Order, Rita The same is the- 
problem of social life as a whole. In the Vedic ideology 


1. See P. 4 and Nos. 274, 300; 2. No. 21; 3. No. 31; 4. No. 95.. 
G—6 
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the prefix Sam-(Com-) is found to be attached, to words 
indicating the collective actions of people. Similarly 
Samina (common) implies a collective relation. Sa- 
and Saha- also have been used for the idea of union. In 
the Atharva Veda (III. 30) the sage addresses a family 
Mvoup : 
1 shall make you of united (Sa-) heart, 
of one (Sam-) mind, free from hate: 
Be attached to one another like the 
newly born calf to the cow. 
Let the son follow the father in his 
noble endeavour (vrata), 
and be of one mind with the mother; 
Let the wife speak sweet, peaceful words 
to the husband. 
Let not brother hate brother, 
sister hate sister, 
Be all united (Sam-) and of one (Sa-) 
high purpose (vrata) and speak 
words with courtesy.......... 
May your drink be common (Samana) 
your food be together (Saha).’ 

So, first comes the conjugal union, then the unity of 
the family. The family is desired to assemble round 
the sacrificial fire like the spokes of a wheel round the 
nave (Ath.). 


From the family, there is the higher step to the 
society at large. One must not live for oneself alone. 
“The solitary eater is the solitary sinner’ (R. X. 117. 6.)2 
The sombre words in the closing hymn of the Rig Veda 
have resounded through the ages : 

Assemble (Sam-), speak in harmony (Sam-), 

May your minds be of one accord (Sam-) ; 

Your prayer (Mantra) be common (Samana). 

your assembly be common (Samana) ; 

Common (Samina) your mind, united (Saha) your 

thoughts 

I counsel you to common (Samana) purpose, 

and I worship with your 

Common (Samina) oblation. (Rg. X. 191. 2-8).® 

The common oblation was a visible demonstration of 
social unity. 


1. No. 244; 2. No. 214; 3. No. 271. 
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In collective life, assemblies play an important part, 
and the art of speaking is much in demand. Sages pray 
that they may ‘speak loud’ in the socio-religious assemb- 
ly, Vidatha (e.g. R. II. 19.9).1 The newly-married wife 
is told that she would address the Vidatha.2 Then there 
was the Sabha—the political council which required well- 
qualified people. In the Yajur Veda there is a.prayer 
that the Prince should have for his son a ‘ Sabheya 
Yuva,’ a youth capable of plaving his part in the Sabha 
or political gathering. (Y. VS. XXIT. 22).3 The Rig 
Veda speaks of the man who has carried the day in the 
political assembly., ‘ All his friends are delighted with 
the man who has triumphed in the Council and returned 
in glory’ (R. X. 71. 10). Elsewhere there is a prayer 
for the ideal son : 

To the man who offers to him, 

God Soma gives a hero-son (Vira) 
Who is fit for work (Karmanya), 
fit for the home (Sädanya) 

Fit for the religious assembly (Vidathya), 

fit for the political council (Sabheya), 

And a source of glory to his father. 

: (R. I. 91. 20).‘ 

Here is the ideal for the good citizen. A man must 
live beyond his individual sphere and contribute to col- 
lective life. Bevond the limited interests of the family 
and the social group there was the wider interest of the 
state (rashitra), which was the concern of all the enlight- 
ened people. Sages in the Yajur Veda declare’: 


‘We shall awake in the state, placed in the front 
line —vayam rashtre jägriyäma purohitah (Y. VS. IX. 
23.)5 

D. Vedic Universalism 


All the instruction and exhortation of the Vedas are 
addressed to humanity at large. It is repeatedly assert- 
ed that the Deity is common to all : 

1. Under No. 268; 2. No, 232; 3. No. 250; 4. No. 269: 
S No. 266. 
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Samanam Indram avase havamahe : 


We invoke for succour Indra who is common to alè 
(R. VIII. 99. 8)? 


Indra sadhiranas tvam : 
* Indra, Thou art common to all (i.e. the common Lord of 
all ). (R. VIII. 65.7.)1 


Tväm vishve mänushä vugendra havante : 


Thee all races of mankind, Indra! 
with uplifted ladles invoke (R. VIII. 46.12.) 


The sages preached the Vedas to all, at home and 
abroad, A sage in Yajur Veda says : 
a So may I speak these blessed words 
to the people at large (janebhyah) 
to the Brahmana and the Kshatriya, 
to the Sudra and the Vaishya, 
to my own people (svaéya) and to the foreigner 
(aranaya) 
aa. VS, 26.2)7 * 


Progressing on the way of Brahman-—the Vedas and 
spiritual knowledge—one grows more and more liberal 
and the vision is widened. The Vedas proceed from 


* We find from the Ramayana that the non-Aryan races 
were quite conversant with the Vedas. Rama and Lakshmana, 
wandering in search of Sita, are met by Hanuman who add- 
resses them in Sanskrit. Rama admires the correctness of his 
language and says: 

‘Nahrigveda-vinitasva nauyajurvedadharinah 

nasimaveda-vidushah sga&hakyam evam prabhashitum 

(Ramayana, Kish.)” 

‘For one not made wise by the study of the Rig Veda, 

for one who has not mastered the Yajur Veda. 

for one noi versed in the Sama Veda, it is impossible 

to speak like this.’ 


When Hanuman enters Lanka alone in search of Sita, he 
hears at night ‘the mantras of the reciters in the homes of 
Rekshasas’ and he ‘sees demons (Yiitudhiinan) engaged in 
the study of the Holy Scriptures (svadhyiyanirata), ie. Vedas. 
(Kama, Sund.). At any rate Valmiki understood the Vedas to 
be meant for all the races of mankind. 


1. No. 272; 2. Nos. 274, 300; 
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fellowship with men to the fellowship with all living 
beings, insisting on the reciprocity of the feeling : 
O Strong One! make me strong. 
May all the living beings look on me with the eye of & 
friend, 
May I look on all living beings with the eye of a friend. 
May we (all) look on (one another) with the eye of a 
friend (mitra). (Y. VS. 32, 8.)? 


In his final realisation, the sage, who is deseribed as 
‘Vena, the Loving One,* sees all reality united in the 
supreme Being. 

The loving sage beholds that mysterious Existence (Sat) 


Wherein the universe comes to have one home. 
(Y. VS. 32, 8.)? 


India has followed the Vedic religion for at least 
three thousand and five hundred years.  Qualitatively 
very great suceess has been aehieved throughout the 
ages, including the one in which we are living. Men 
remarkable for their spiritual power, wisdom, and uni- 
versality of cutlook have been thrown up from different 
parts of the country. Quantitatively, too, the results 
are not negligible; the masses of Indus even today 
show certain essential traits of behaviour which are in 
conformity with some of these principles and they often 
present a contrast to similar classes of people at home 
and abroad. 

The order of the six principles, considered above, has 
remained qualitatively much as the Veda put them. The 
one that. created dissent earliest of all was the last— 
ritual (karmakanda). The Vedic text, Sabda Brahman 
(whieh is Jast but one), is still being learnt orally by 
seores of people in different parts of India. And it is 
to the cternal eredit of Western savants that they pub- 
lished authoritative texts of the Vedas. Valmiki com- 
pares Hanuman’s quest of Sita to the search for a lost 


1 Cf. Ry. Venanti venah (X. 64.—2): The lovers (i.e. lov- 
ing worshippers) yearn with love. 


l. See No. 275. 2. No. 85. 
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Veda (Nashatam Veda-Srutim iva): these devoted soho- 
lars have performed the task of cultural volunteers in 
the present times. Consecration and self-dedication 
(Dikshi and Tapah), the third and fourth principles, 
are found to have remarkable parallels in the whole- 
hearted pursuit of knowledge among Western scholars 
and scientists. The physical and cultural value of the 
sublimation of the reproductive energy has been newly 
recognised by modern analytical psychology. Rita 
(Order) in the wide (brihat) Vedic sense is still to be 
realised by the world, torn asunder by manifold forevs: 
of disorder ; and the harmony of the introverted Yogic 
path has to find its parallel in the conerete, external 
relations of men, communities and nations. Finally, the 
first principle is ever first ; Satya as integritv, for every 
moment, of life; and Satya as Sat or Reality for those 
exalted moments when man ‘ feels greater than he knows’ 
or those exalted men who live ‘on the peak of existence’ 
(Kitastha).1 There have been leaders of thought in 
different ages who have asserted that religion is synony- 
mous with truth—that God is Truth.? 


India, however, has lost much of the spiritual energy 
and the joy of the soul, characteristic of the Vedie out- 
look. 


Nowadays we come across apologists for the abori- 
ginal culture superseded by the Vedie. It is difficult to 
decide if much of Dravidian culture is really non-Vedie. 
But the cultures of aboriginal tribes like Bhils, Kols, 
Santals, Kukis, Todas and Oraos are evidently non- 
Vedie. It is interesting to find how these tribes have 
lived their simple picturesque livesinthe jungles without 
a change for the last three or four millenniums, while 
in their immediate neighbourhcod the grand drama of 
the main body of the Indian people was being enacted 
with its rise and fall, climax and catastrophe, from age 
to age. Simplicity and picturesqueness are good encugh 


1. B.G. VI. 8; 2. See No. 223; 
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in their own way—and that is why these aboriginal 
people need not be disturbed and should be given pro- 
tection against over-zealous evangcelists—but the intel- 
lectual adventure and the spiritual quest of the Vedie 
sages, their attempt to break the barricrs of tribe and. 
group and unite men through ideals of harmony and 
order, of justice and universal fellowship, which won for 
them the title, “bhiitakritah,’ world-fashioners (Ath. 
VI. 183. 4)1—these will ever lure the spirit of the 
awakened man, and endless efforts will be made to 
achieve the uplift and progress of the race. 


It is the essence of the Vedie outlook to be progres- 
sive. ‘Go forward, fear not, fight,’ says the Vedie spirit 
of Kshatra (R. I. 80. 3)? : Prehi abhihi dhrishnuhi. 
‘He goes forward, instructed by one who knows,’ says 
the spirit of Brahman: sa praiti kshetravidinugishtal 
(k. X. 32. 7)3 To return, then, to the Vedas is to return 
to the dynamie view of life characteristic of the Vedic. 
age—the Age of Truth (Satya Yuga). 

One who lies down is Kali, 

one who awakes is Dvapara. 
One who stands up becomes Treta, 
and one who moves on realises the Satya Yuga. 


Therefore move on! 
(Aitareya Braéhmana.) 


‘Indra (the Supreme Vedie Deity), says tne 
Attareya Brahmana, ‘is the friend of those who move 
on.’ 

The Vedas, however, do not contemplate movement 
without a purpose, a mere form of life without a con- 
tent. They conceive movement as the progress on the 
path of Truth asad Eternal Order, consecration and selt- 
dedication to a noble ideal, of prayer and wisdom, and 
of ritual and sacrifice. Man has to grow to the fullest 


I. No. 50. 2. No. 255; 3. No. 52. 
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stature of his being so that he may live in a broad, free 
world in the joy of the spirit. The Atharva Veda 
which lays down the six principles of Dharma contem- 
plates such a world too: 
Truth, Order that is great and stern, 
consecration, austerity, 
prayer and ritual—these uphold the Earth. ' 
May that Farth, Mistress of the past 
aol the future, make a wide world for us. 
(Ath. XII. 1. 1.)2° 


1. No, 222. 
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CHAPTER I 
afn-ater 
THE PATH OF DEVOTION TOR 


The simplest attitude in religion is that of love and 
devotion (afsat). Here the Divinity is contemplat- 


ed as the Lord and in most affectionate terms, as Father, 
Mother, Brother, Friend, Guest and so on. The worship- 
per seeks Divine bliss (aa). He prays for Divine 
help (sÑ), benediction (%4), protection (araq\, suceour 
(aag), mercy (4a), benevolence (gaÑ), love (a), ete. 
God is the Saviour (atar), the Merciful One (afsar), Pro- 
tector (afaa), and so on. He is the Most Beloved One 
(33, 3s) and He as well as the worshipper is des- 
cribed as the Loving One (aa), According to this ideo- 
logy the Divinity is Common (@aa)and Universal (arare). 
The spirit of love arouses the finest of Vedie poetry, and 
prayer often becomes song. 


(1) 
The Supreme Being 
RTTA: aaa 
AAA Tea: TAH AA 1 
a qm gàgi any saat 
ae Zara gAn a N 
RIAL, HSS 10192919 
ggg (at. d.) 937%, 3311, Wie 
aAA, VIRY 
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Who is the Deity we shall adore with our oblation ? 
The Divine Being who existed in the beginning, 
Who was manifest as the One Lord of creation, 
And who upheld this earth and this sky. 
(R. X. 121.1; also Y. & Ath.) 


[The Deitvy—Devata—is Kah, “ Who?”] The term 


used here for the Divine Being is ‘ Hiranyagarbha." 
God is Creator and Ultimate Being. He is the Lord 
of all existence—the Supporter of the universe. 


It is typical of Vedic worship that the worshipper 
seeks the knowledge of the Object to be worshipped. His 
devotion is not blind, but is based on enlightenment. 


(2) 
The Source of Power 
q aragi away qe faq 
qad TANT qa sa: | 
TA GANA TA KJ: 
FEA a gA ANR 1 
E. VIRUR F. (AM) RBI, VIR A. WA, 931313. 


Who is the Deity we shall adore with our oblation ? 
He who bestows soul-force and vigour, 
Whose law the whole world obeys, the cosmic powers obey, 
Whose shadow is immortality and death. 
(R. X. 121.2; Y. A.). 


[The Deity is Kah : Who ?] 


God is the Source of all strength, spiritual as well 
as physical. In Him man has his ultimate refuge. 


(3) 
The Rallying Point of All 
aaa Aar ataa ofa fat 
q UH ee ye afaa, | 
a Feat JAIA MRANA 
d aAA ag TIT TH TL U GT. 9161393 (32) 
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Come together, ye all, with power of spirit, to the Lord of 
heaven, 
Who is only One, the Guest of the people ; 
He, the Ancient, desires to come to the new: 
To Him all path-ways turn; verily He is One. 
(Sama, 372) 


[The Deity is Indra.] 

The noble verse is reproduced trom the Sama Veda 
in the Atharva Veda VII. 21. 1 [where the Deity is 
Brahman]. Atharva Veda substitutes ‘vacas’, world of 
prayer, for ‘vareas’, ‘power of spirit.’ | 

Note the word a¥q “come together’, “assemble.” 
The Vedie worship was of a collective type. fayr—all— 
implies that all are invited to worship, without exception 
and without distinction. atag is spiritual power or soula 
force, which was specially cultivated by the Vedie reli. 
gion. ma—One—implies unity of the Godhead. afafa 


—Guest—is a graceful expression: one who is most 
welcome. ṣąq—means the people. God is the God of 


all. Compare— 
TR MURI W. cgi 
God! Thou art common to all. (See No. 272) 
Also— | 
MAH FRY Had TAA W. cie cic 
We invoke Indra who is common to all. 
q@j—the Ancient, the First Cause. “To Him all 
path-ways turn ”—i.e. He is the Supreme Goal of all. 
(4) 
Song of Praise 
aaa saa adaa aaa | 
aig JAF Sage a gaa ww. cg, GW B4R 
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aa aA THA wT gfe aa, | : 


Pian oft RE gary ATIR N 
SH. CARRI, A. VotSVW4-E 


Sing, sing forth your songs, O Priyamedhas, sing! 

Let children also sing! oe 
Sing of Him (who is a Refuge) like the strong castle. 
Now loudly let the gargara (violin) sound, 

Let the godha@ (lute) send its resounding voice, 

Let the string send its tunes around ; 

To God is our hymn upraised. 


(R. VIII 69-8-9; also A. and S. for the Ist verse). 
[Here the Deity is Indra.] 


Down through the ages the sky of India has rung 


with songs of love and devotion. 


This is the typical mode of worship according to the 


path of devotion (afm). Here prayer is the musical out- 
burst from the love-filled heart of man. This simple 
and direct prayer comes from the child as well as from 
the adult. | 


(5) 
The Greatest Friend 


am at ane gema màr 

aiena afsar Ararat 

aai frar taqaa: frac 

Big Bla Sra FAT: Uw. WIIG 


Be Thou our Saviour; show Thyself our Own, 
Looking after and showing mercy to the worshippers. 
Friend, Father, Fatherliest of fathers, 


Giving to the loving worshipper free space and life. 
(R. IV 17-17.) 


The terms art, Saviour, afsar, the Merciful One, and 


wa, Friend, typically signify the spirit of the religion 
of devotion (afinat). Similarly gaa, ‘to the loving 
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or longing one’, shows love as the mode of approach to 
the Divine. ‘Fatherliest of fathers’ indicates the sup- 
reme nature of the Divinity. The gifts asked for are 


also typical of the Vedas :—ateq ‘a wide world’, in 
which we cau move freely, and az:, ‘life, vital force.’ 


[The Deity is Indra.] 
(6) 


The One with many Names 


at a: fier aAa at Aaa 
anna ae gamfa Rear | 
at carat aaa Ta Ta 
À AAT ATA ARIAT MW HW. Ioc 
qT. YHA, A. UM 


Our Father, our Creator, our Disposer, 
Who knows all positions, all things existing ; 
Who is the only One, bearing names of different Deities, 
Him other beings seek with questionings. 
(R. X. 82-3 ; also Y & A.) 


God is One ; Gods are differently named Ideas of the 
One Being. 


[The Diety is Vishvakarman (waña) the Creator 
(lit. Architect) of the Universe. } 
The same verse occurs in Atharva-veda (II. 1. 3). 
aa: ftar sitar a ga aq: 
He is our Father, our Progenitor, our Friend. 


In Yajur-veda a somewhat different version cf ‘the 
same stanza occurs. 


a at age after a furar 
amia Aq gania aT q. (aT.) 330 
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He its our Friend, Our Father, Our Creator = 
Who knows all positions, all existing things. 


‘ Also eompare Samaveda (1841) : 
sa are aià a 3a sata a: Fert 


O God! Thou art our Father, our Brother, our Friend 
(Also Rig Veda, X. 186, 2.) 


(7) 


Divine Benevolence 


aoa aaa eta eer at Iu | 
Bara: VATA: Mo at A. NRR 


He clothes all that is naked, 

He doctors all that is sick ; 

Through Him the blind man sees, the cripple goes about. 
(R. VIII 79-2.) 


[The Deity is Soma.] 


Here Divine benevolence is deseribed. Man is most 
Yod-like when he takes care of the naked, the sick, the 


blind and the cripple. 
(8) 
God is Pure 
Cal Pa KA VE JAT AAT | 
Yel Tl pats Ja MATA HAG I 
W. chS4iy, A, 301949 


Come now and let us pray to the Deity, who is pure, with 
pure Sama hymn,— 
Him who is glorified by pure praise-songs ; 
May the pure, blissful One be pleased. 
(R. VII. 95-7; A.) 


Purity is Godliness. Man should be pure in body 
and mind in offering his prayers to God. 


THE PATH OF DEVOTION 85 


(9) 
Divine Holiness 
The following verse describes divine holiness : 
afta: fasta: gRs: ala: pà: | 
Sat Qaa agar u Æ. cw 


The Deity is Supreme among those who live the holy life. 

He is the holy Sage, the holy Poet. 

He, who is being called by us in prayer, is resplendent in. 
holiness. (R. VIII 4421.) 


[The Deity is Agni] 
The Vedas, in addition to recognising truth, good- 


ness and beauty as the values of life, also recognise the 
spiritual value—holiness. 


(10) 
The Divinity in Man 
q aaa ggas (Far amar i 
agate yeas U Æ. cie ze 


O Bounteous Ones, we have established now our perpetuat 
brotherhood, 
With harmony, in the mother’s womb. 
(R. VIII 83-8.) 


To be born man is to partake of the divine nature. 
Man establishes his kinship with the Divine in the 
mother’s womb. 


[The verse is addressed to “ All Gods,” (fix 2ar:)] 


This sense of the essential divinity of man is a 
special feature of the Vedie religion and spiritual 
idealism. The idea also occurs in the Atharva Veda 
Book XI, where, in the description of the creation of 
the Body of Man in the beginning, it is said : 


aq dsa wey Bar: geama. (4. 9914193) 


When they had fused the mortal man complete. 
the Gods entered into him. 


G—7 
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Compare Rigveda : 
ag AÀ eI Fa 
at & arate Rafa Teg: | HE. 1019 319 
May all sons of immortality listen,—all the possessors of 
celestial natures.— 
which has been reprodueed in the Upanishad. 
(Svet. IL 5). 
It ig from this point of view that religion has been 
described as “the manifestation of the divinity that is 
already in man” (Swami Vivekananda). Man approaches 
God through what is divine in himself. 


(11) : 
Approaching the Divine through the Joy of Soul 


afia are gofad 
aft maaa, | 
gR WRAL TAT W FE. cva 


‘We worship with joyous hearts the joyous Deity, 

dear to all, effulgent, holy, purifying. 
(R. VIII 43-31.) 
|The Deity is Agni] 

There is a sacredness in our highest joy, correspond- 
ing to the infinite joy in the Divine. Hence a medium 
of approach to the Divine is the joy of the soul. 

The coneeption of the joy of a stainless soul seeking 
the pure joy of the Divine is typically Vedie. Accord- 
ing to it man is not borne down under the burden of 
sin. His is not a worship in penitence. It is the open- 
ing of the flood-gates of a joyous soul before the radi- 
ant glory of the Source of all joy. 

Vedie poctry is typical of this joyous out-pouring of 
a lofty spirit. The Vedie hymns have been rightly com- 
pared in the Veda itself to streams gushing out of moun- 


tains : 
faftarst NÅR ag | 
TERT 1 A TATA UB. Vel Gcl4 
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Like joyous streams bursting from the mountain, 
To Brihaspati our hymns have sounded, 


(12) 
God the Saviour 
MATH, FAA AMAA Sk TATA YET ALA FRA | 
eft ah gegar Fi Aes at asa iR: N 
BH. K819, AA. 333 
H. wie G19, T. (AT) Role 


God the Rescuer, God the Saviour, mighty God, happily 
invoked at each invocation, 
God, powerful, invoked of many, I invoke, 
May Gnd, the bounteous, confer on us blessing. 
(R. VI. 47-11; also the three other Vedas). 


[The Deity is Indra] 


The hymn occurs in all the four Vedas, being put 
into the musical form in the Sama Veda. The recurring 
rhythm of “Indvam” and the smoothly flowing sounds 

ake it most suitable for communal singing (kirfana). 

The idea is typical of the attitude of devotion (bhakti, 
as it came to be called later) through which man seeks 
Divine assistance and grace to help him out of his sorrows 
„and imperfection. According to the bhakti ideal, the 
sincere devotion of the heart is enough for worship ; the 
details of ritual are not needed. The same conception is 
found here. 

This is a feature of mass religion. This hymn, in res- 
pect of its ideas as well as of metrical form, is a typical 
mass prayer. 

It may be noted that according to the Vedas, God 
Himself is the Saviour and Helper. 


(13) 
God, the Refuge of Man 
q à afg s a safe aa 
yat aa aeat at ag) 
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Tata on afa equa 
IgA FLA Weal UTA I BH. 901819 


To Thee I will bring oblation, to Thee I will send my 
prayer— 
To Thee who hast been adorable in our invocations ; 
A fountain in the desert art Thou, O Deity! 
To the worshipful man, O ancient King! 
(R. X. 4-1) 


[The Deity is Agni] 

_ Here, again, we find an attitude of worship in keep- 
ing with what has come to be known latterly as the spirit 
cf bhakti. As in the desert the thirsty man is saved 
by a fountain of water found in an oasis, so in the world’ 

man is saved by Divine grace. 

(14) 

The Divine Mother 

The same idea of the Divinity as the Refuge of man 


is expressed in the following hymn in which the Deity 
is addressed in the feminine gender, as Mother : 


gal Talal Feral aa: 
sfà ata MAR ave | 
aa wag raat garat 


ST CIMA UCT A FAH, ti 
HE. VISAS 
These offerings have been made by you with adoration, say 
this Saraswati and be pleased with each of our prayers; 
And placing us under thy protection, thou most beloved ! 


may we approach thee as a tree for shelter, 
(R. VII. 95-5.) 


As birds seek the shelter of the tree so we, men, seek 
the shelter of the Divine Mother, Saraswati. 


The worship of the Divinity as Mother is a special 
feature of the religion of love. The word “priyatuma”, 
“ most beloved ”, which carries so much sweetness in the- 
text quoted above, is still used in the Indian languages. 
and has the same sweet association about it. 
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The word TAT ‘ Divine protection, grace, occurs 
frequently in the Vedas. The Sama Veda has a beauti- 
ful line about it: 

IÀ aÅ AMAT (AI. 9c 93) 

Divine grace is the coat-of-mail within me. 

(The warrior is clad in the ecoat-of-mail which pro- 
tects the vital parts of his body ; but the grace of God 
as the coat-of-mail within him.) 

(15) 
Prayer to God in Pain 


Through the joy of his soul man approaches God, the 
joytul. In moments of pain and distress he approaches 
God, the merciful. The following prayer is of this type : 

agt a fren sea are: 
aat J aw | 
asa. g at agafa 
Tosa Aa at A N 
Æ. 1013313 


As rats eat weavers’ threads, cares are eating inside me, 
thy singer, O God Almighty ! 

Show Thy mercy on us once, O Gracious Lord! Be like a 
Father to us now. (R. X. 33-3.) 


[The Deity is Indra] 

This prayer for Zar, Divine mercy, or grace, like that 
for Divine protection (aa) is typical of the attitude 
of bhakti, and is a feature of mass religion. 

(16) 
God the Support of the Humble x 
fq wae gA ce Cat 
aay freq AJA JUAT | 
ga ser Bat sara 
SHA gA ABT tl A. ViJool¥ 
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Visbnu overstrode thisearth, ready togiveit forahome to man.. 
The humble people find themselves secure under His protection. 
This noble One has made the earth spacious for them. 

(R. VII. 100-4.) 


[The Deity is Vishnu] 


The worship of Vishnu took a sectarian form in the 
Vaighnavite cult. But the ideology of Vaishnavism is 
found in the Vedas. According to this, the chief thing 
in religion is Divine grace which is most needed by the 
humble and distressed. The devotee constantly realises: 
that all he has and all that he enjoys are from God who 
in His infinite kindness has endowed him with these. 


This is also the ideology of mass religion. 


(17) 
God the Most Loving 


ed R a: fa gat 
tq Ae Tawa alae | 


HA A Bray FAS ll FW. 6180199, A. VA v0, 
AH. lollo IR 


Bounteous One! Thou art our Father ; 
and our Mother, O Lord, Thou hast been. 
Now we pray for Thy bliss. 
(R. VIII. 98-11 also S. and A.) 


{The Deity is Indra] 


The great love of (Cod is expressed through the 
analogy of the love of the father and the mother. 


{Here the Divinity is addressed as both Father and 
Mother. In later times when the abstract conception of 
the Divinity was particularised, the two ideas were ex- 
pressed separately as God the Father and His consort, 
Goddess the Mother : e.g. as Shiva and Parvati. Kāli- 
dasa prays to the ‘Parents —“ fiad F? ”,] 
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(18) 
God the Next of Kin 
But in the Vedas not only are the conceptions of the- 


Father and the Mother combined, but also those of all: 
affectionate relationships, as in the following : 


afia ary Aam afta anf 
afa sat ae QATA | 

mAg als Fea: BI 

RA gi TH Te U W. Volvlz 


The Deity I deem my Father, my Kinsman, my Brother,. 

deem Him my Friend for ever. 

I honour as the face of the great Deity, 

the holy light of the sun in the sky. (R. X. 7-3.) 

Here the Deity (who is !Agni) is spoken of in terms- 
of affectionate family and social relationships. And the 
lovely light of the sun is taken as a reficetion of His 
radiance. 

In the expression of the relation between the Divine 
and the human, the sense of the affection of man and 
that of the holiness of nature are brought together. This- 
is the way of “ Paganism” of which humanism and 
naturalism are essentia] elements. 


l (19) 
The Divinity as Father to the Child 
fag g È aA AT T T: 
MAB g A gga er | 
frat a ga: Raa a A a 
ga aiga Rra aAa: u E. 33I 


Stay, still, O Bountiful One! don’t go away ; 
' I will offer thee a libation of well-pressed Soma juice. 
i O mighty God, with my sweetest song, 
J] grasp Thy garments hem as a child grasps his father’s... : 
(R. III. 5-8-2.) 


[The Deity is Indra] 
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Here the analogy of the child’s grasping the hem of 
the father’s garment brings out the tender relation of 
love between the Deity and the worshipper. 

(20) 
The Divmity as Mother to Infants 
we aa: Tat Tt adag 
Bat feat goats arath | 
J TAT agyz 7: BTA: 
Atal TL RE Tag SH: ll BW. WIE Ive, - 
A. lV ol4, TF. (aT) 3614 


Saraswati! that exhaustless breast of Thine which is the 
source of well-being, 
With which Thou nourishest all good things 


Which contains treasure, possesses wealth, confers good 
gifts, 


That lay Thou bare here for our nourishment. 
(R. I. 164-49 also Y and A.) 


Here the worshipper is like the child feeding at the 
Dreast of the Divine Mother (Saraswati). 


The following is a similar prayer to Ushas : 
TRIS tama FAS qå 
CHM AGE A TA Ul FH. Vie Iv 


We yearn to be Thine own, Dealer of jewels ! 
May we be to Thee like sons to the Mother. 
(R. VII. 81-4.)! 


(21) 
The Divinity as Child 


The idea of God being the most beloved has been ex- 
pressed in various ways. He has been compared to the 


1, See No. 118. 
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child loved by and loving the mother, as in the follow- 
ing stanza : 
Ch: BIT: a agaa at fase 
a xg fad yai A RÈ | 
à na maaan, agaa, 
å ma tise a 3 fag WaT U BW. YONI VI 
The One heautiful-winged (Bird), 
Has entered the sea (vastness of space) ; 
He looks round this whole universe ; 
Him with a simple heart I have seen from near ; 


His Mother kisses Him and He kisses His Mother. 
(R. X. 114-4.). 


“gq” the “beautiful-winged ” (Bird), is a symbol 


for the Deity in the mystieal conception of the Divinity. 
Note the following line in the same hymn : 


gi fim: eet aA 


qå qd WEA eiA 1 E. 90199014 

The beautiful-winged (Bird) [i.c., the Deity] who is One 

the wise poets imagine with their words in many ways. 

The poet says he observes the Divine Being from 
mear and seeg the vision of the child kissed by and kiss- 
ing the mother. 

Here, whatever the rational significance of the line, 
the spiritual and poetic significance is simple and clear: 
that the vision of the Divinity is the vision of the ex- 
change of love between ehild and mother. 


For qrg, simple, compare : 
3 Oe aie) He. 0130Y 
He instructs the simple. 
(22) 
Hymns Caress the Child 


The idea is also found in R. X. 123. 1—where the 


a is spoken of as “Vena”, “the loving (and beloved) 
ne”- 
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ad Sagat girat 
sorter Taal faa 
gan ag dat ae 
fast a aa aA ga uv 8.101933, 
q. (a) ire 
This is the Loving One, driving the issues of the many- 
coloured ; 
The Spring of light, in the chariot of splendour ; 
Him at the mecting of the waters and the sun 
The sages with their hymns caress as a child. 
(R. X. 123-1, also Y). 
Here also out of the obscurity of mystice symbolisnr 
there emerges a clear poetic idea that the songs of the 
sages caress the Divinity as a child. 
(23) 
Hymns Kiss the Child 
There is an equally mystical stanza—R.V. IX. 85. 
Ji—in which the loving sages, called “Venas” (lovine 
ones), seek the mysterious Beine : 


aè grag saafeaia 

Ad Saray apra Tal: | 

fag Refa aaa: qaad 

Rui agi gah cay tt Hw. ļ1eugA 


The many voices of the loving ones sought the Bird who 
had flown to the heavens: 
The hymns kiss the Child, worthy of laudation,—the 
goiden-hued Bird that sits on the earth. 
(R. IX. 85-11.) 


[The Deity is Soma Pavamana] 

In spite of the mystical symbolism, the idea of 
worship through tender love, corresponding to the tender 
caressing of a child, is clear enough here. 

The third line is repeated in IX. 86. 31. 

[In later forms of Indian religion the conception of 
the Divinity as a child reappears in the “religion of 
affection’ —‘‘vatsala rasa”—which formed part of the 
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Bhakti cult. In the Purana, Child Krishna is made to 
symbolise the idea of the Divinity, loved as the child.] 
(24) 

Prayer as Love-Song 

att eat raat frr 

aa aag faa: | 

JEJA ag Teal 

GM agg JM: | BW. 090193. F. A. HR 


Lover of song! may these songs of mine 
encompass Thee on all sides, 
Exalting the Most Exalted One, 
and loving, may they he loved. 
(R. 1. 10. 12; F.) 


[The Deity is Indra] 

The Vedie sages discovered ihe secret that the song 
was the medium of expression for the intensest feelings. 
So their love of God expressed itself in songs. The 
prayer, ‘May they be loved’ is typical of the poet whu 
longs to see his songs lovingly accepted. 

This tradition of prayer through song has persisted 
through the ages in India. 

(25) 
Love-Yearning for the Divine 
The eagerness and yearning of love are expressed in 
the following hymn : 
Hated Haat eZ Teal 
aaa Fen: qaaa er: | 
a afsal fad aaa oat 
Ag A aA BA AA N E. VolGvI2 


In my heart thoughts and feelings agitate : 
Love-yearnings proceed ; they fiy to all the regions. 
' No comforie: exists other than These ; 
. In the Gods are my highest longings fixed. 
(R. X. 64-2.) 


P | [The Deity is Viéve Devah, All Gods] 
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[From the spiritual point of view there is no differ- 
ence in the Vedas between singular, dual or plural 
numbers, nor between the masculine, feminine and neuter 
genders, in which the names of the Divinity may appear. ] 

Compare : 

ar st: STAT ATEN 
gaat fear gan aT U Æ. sie GIR 0 


The first loving worshippers held Thee fast, 
To Thee all living creatures turned. 
(k. V. IX. 86°30.) 


(26) 
Unity of the World in the Divine 


One who realises the Divine as the Loving One finds 
the whole world united in Him. In the following verse 
of the Yajur Veda the sage, significantly named “Vena,” 
(the loving one), sees such a vision : 


TAT aa TH ARA TET Ay 

aay fag AARNE | 

akaga 4 a f aia aq 

q s ata: taa fay: Iag l AH. 33I 


The loving sage beholds that Mysterious Existence wherein 
the universe comes to have one home: 
Therein unites and therefrom issues the whole: 
The Lord is warp and woof in created beings. 
(Y. VS. 32.8.) 

_ [Here we find all the typical ideas of mysticism. 
First, the Divinity is a subject of personal experience 
(Vena sces That). Secondly, the ultimate conception of 
Divinity is that of a mystery (symbolically expressed 
as waRA). Thirdly, the abstract conception of the 
Divine as an Essence, an Existence, is symbolised by 
the pronoun in neuter singular IA qualifying the neuter 
abstract noun, ag. The idea becomes concrete with the 


masculine faq: in the next line. Fourthly, in the 
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Divine the whole universe is united, in love, as birds in 
a nest (als, primary sense) or men in a home (ate, 
secondary sense) ]. 


The idea of Divine presence as the underlying 
power of unity is beautifully expressed by the metaphor 
of warp and woof. 


(The first two lincs occur in A. II. 1. 1., slightly 
changed. The whole with slight changes oceurs in 
Mah. Up. I. 14). 

(27) 
God the Lover 
alta ma aq fire aari 
q AII IRA MM, FER | 
AA T Å agar FIMA, 
Al aa ATAMA ATA N E 1o18, 


A. Role 


Draw thy Friend to Thee like a cow to milking : 
O Singer, wake up God the Lover! 
Move the Hero for the gift of bounty 
Like the vessel filled brimful with treasure. 
(R. X. 42-2; Ath.) 


[The Deity is Indra] 

Here the word Lover (xq) has been used in a general 
sense. It has also been used in a particular sense to 
indicate the youthful gallant who loves a maiden : 

SIL: Belay ga FAZIA: | E WTA" 

Bounteous as the lover of the maiden, (R. I. 117-18.) 

fmi a sat alaha erg: 


Indu, be sung as a lover to the beloved. 
(R. IX. 96-23). 


[The word ae has got a degraded meaning in cer- 


tain modern Indian languages. In the Vedas it means 
Just ‘a lover’]. 
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The word has been used not only in the simile but 
also metaphorically : 


qa g Mat zat Hag 
HL: Bat asta | ae. WE EIC 


He is the Master of present and of future life: 

The Lover of maidens, the Husband of wives. 
(28) 

Like the Youth among Maidens 


In the following verse the Divinity deseribed as Soma 


is said to mect Waters (amq:) as a young man meets 
youthful maidens : 


ata: dat ated eta a 

KeA gafa a AÀ: | 

at aaa ait as nR 

ag aRar ate: gham i Fz. Volz ol 


The Waters in whom the Deity delights and rejoices, 
As a young man with graceful maidens, 

Go to them, O worshipper, 

And purify with herbs what thou hast sprinkled. 


(R. X. 30-5.) 
[The Deity is Soma] 

The adjective (xem) good, blissful, gracious, appli- 
cd to maidens, indicates the graceful nature of the rela- 
tion. Cf. gaat qaa, egoa, ARIA. 

May I speak these gracious words. (Y. 26:2). 

[In later religious literature we are told of the loving 
Divine Youth, Krishna of Vrindavan, and maidens in 
love with him. The germ of such a conception, as seen 
above, is found in the Veda]. 


The following analogy is that of the acceptance of & 
maiden by a youth : 


ala stat gada trai 
Rag Rat Garay Tee we. clas 
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Accept our song of praise as a youth accepts a maid: 
Q ye Twin Gods, receive all libations here. 
[The Twin Gods are Asvins] 
(29) 
Like the Husband to the Wife 
The metaphor of the “husband of wives” has also been 
expressed in detail, e.g. in the following :— 
Hel | gai Wa: alae: 
adir fear sade ara | 


~ 


qi} sand saat aa aa) 
Wy A YT TIAA HAT N E. Vol¥ 3. 
F. 10193 


O God! In perfect unison all yearning hymns of mine 
that have known the light have sung forth thy praise: 
As the wife embraces the husband, the comely bridegroom, 
so they encompass the Bountiful One for grace. 
(R. X. 48-1; A.) 


[The Deity is Tndra] 


(30) 
The Divine Magnetism 
The attractions of love between the worshipper and 
the Deity have found fine comparisons in the following 
verse : 
ma 24 a JJA KINT 
aay ad BAA SEAT | 
tea sa aft at ag 
Tal Ra: alae frat: i ae. Gold eaiy 


Like kine to the village, like warriors to their horses, 
Like loving milch cows to their calves; 
Like the husband to the wife, may the Deity, the Upholder 
of the heavens, Lord of all bliss, turn towards us. 
(R. X., 149-4.) 


[The Deity is Savita] 
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(31) 
Like the Chaste Wife 


In the following the Divinity has been compared to 
a chaste wife beloved of the husband : 


eal ag: gA Aaaa 

staid Rafat a erst u 

gt: RZ: aaaet a du 

aaa aaa TT UF. 919313 


He who is like the shining one (sun), the supporter ofall; 

Who abides on earth like a king with good friends ; 

Who is like heroes at home that sit in front, 

And like the irreproachable wife beloved of her husband. 
(R. I. 73-3). 


[The Deity is Agni] 


In the following the Divinity is compared to a wife 
at home who is like an ornament to all : 


aAa Raat fared 1 ae. 916 614 

Like a wife in a household, an ornament to all. 

Perhaps nowhere outside the Vedas has the glory of 
the Divine been interpreted by comparison with the 
glory of a wife. 

(32) 
The Most Beloved 
AT ATT, ATT 
a aa creat fafa i 
qua Satay Tay: N 
ara Sz fang, aka 
39:8: saat | 
ata at at TIL NF. 901941-9, 
a. 9420734 


O Effulgent One, Thou hast made the sun, ageless star, to 
mount the sky, conferring light on men. 
Thou, O Effulgent One, art the people’s Light; 
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Best and dearest art Thou by our side: 
Think of the singer, give him life. 


(R. X. 156-4.5; S.) 
[Iere the Deity is Agni] 
The superlatives yg: ‘most beloved’ and Xp; ‘best” 
are very significant. ; 


(33) 
God the Friend 
misg a vat aen fy alge 
qa ax faga a ees | 
fier fe a safe Xa mA- 
qe HEA A azg Gem arafa n E. Vol 


Never may this friendship be severed 
Of Thee, O Deity, and of the sage Vimada. 
We know, O God! Thy brother-like love ; 
With us be Thy auspicious friendship. 
(R. X. 23.7.) 


{The Deity is Indra] 

The key-note of this type of worship is the contem- 
plation of friendly love [described in later religious litera-- 
ture as aeg ‘friendliness’| between the Deity and the 
worshipper. 

The following prayer is in the same spirit : 

WT A: gA ea: 
Gal gt g. 619313 
Be Thou most near to us for bliss, a Friend to aid. 
(34) 
God the Guest 


In the following stanza the Deity is described as “the 
dearest Guest ”. 


3B a aah ee 

faa ca fre 

afta tă a Faq NE cicwid, A. 4, Vw 
C—8 
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I laud the Deity, your dearest Guest, 
Beloved as a friend ; 
To be approached (for help) like a chariot. 
(R. VIII. 84-1; 8.) 


[The Deity is Agni] 
Elsewhere He is spoken of as a “Bosom-Friend” and 
“* beloved Guest.” 
gA agar alaf gat g. Hwy, A. NRIS 


As dear House-friend, Guest, beloved in the dwelling. 
(R. V. 4.5; A.) 


(35) 
The Guest of Every Home 
amam at afertey 
aara: gR | 
afia at gå qq: 
wget TTA Arata: 1 W. cvr, Al. cv, WARY 


Him who is your Guest in every home, 

the Deity, much-beloved, your familiar Friend, 

may we glorify, exerting strength, in speech and with 
hymns of power. (R. VII 74-2; 8.) 


[The Deity is Agni] 
As the Divine, the Deity isaGreat One, the Receiver 


of oblation ; but from the human point of view He is a 
Guest among men to be treated with love : 


rary aff afgaat 
RA AA AJINA |. VNR o 
q. (ar). 32198 


He is Aditi (the Primal Being) among all receivers of 
oblations : 
He is Atithi (a Guest) among all men. 


The idea has survived in Bhakti literature. 
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Compare Kabir : 
aia age Ñ faa aga Ù 
In the home of man God (Shiva) is the Quest; 
and Tagore : 
Utd ast ata afafy cat ste git? 


Who on this autumn morning is the Guest at my heart’s 


door? 
—Gitanjali (Bengali), 38. 


One gives to the guest and does not expect to receive 
anything from him. Hence the worship of God as Guest 
is that of pure, motiveless love (bhakti). 


(36) 
“We are Thine” 
wa aT a ea gafar fas aft safe | 
alg aera: gega Haat aaa alsa tt 
FE. CIRRIID 


Truly God! we are Thine, we worshippers depend on Thee. 
Except Thee, O much-invoked, there is none, O Mighty 

One, to show us grace. 
(R. VIII 66-13). 
[The Deity is Indra] 


Here Jove is expressed by the term “we are Thine.” 
In the following this sentiment is followed by “ Thou art 


ours ”’: 
(37) 
“ And Thou art Ours” 

wae ax gat aa ofa sedtate evs: 

CAA HEATH TT AÀ WE. clI R 
Supported by Thee O God! may we answer all who defy us. 
Thou art ours and we are Thine. 

(R. VIII. 12-32). 


[The Deity is Indra] 
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(38) 5 
“Had I been Thou” 
Sometimes the worshipper takes up an attitude of 
loving impertinence as in the following : 
TE aT CIM HS cf à aT MT Sa HEA | 
FS TAT RIT: oa. 618813 
If, O God! I were Thou and Thou wert I, 


Thy prayers should have their due fulfilment here. 
(R. VIII 44.23.) 


[The Deity is Agni] 
Here we find a typical expression of the spirit of 
friendship (qq) in the path of devotion (aft). 


(39) 
“I will not sell Thee” 
ae Fa cay aka: TI year XTA, | 
q Tears aga fA TAT TATA 1 


a CVV, SI. IIF 


© God! I will not sell Thee for the highest price, 

Not for a thousand, nor for ten thousand, O Mighty One,. 

Nor for an infinite amount, O Lord of countless wealth? 
(R. VIII 1-5; S.) 


[The Deity is Indra] 
[This unwavering devotion among its followers must 


have saved the Vedic religion through thousands of 
years. | 


SA-T 


THE PATH OF KNOWLEDGE 


CHAPTER IT 
gra-atat 
THE PATH OF KNOWLEDGE 


We have considered above the Path of love and devo- 
tion (called afn-ar). We now turn to the Path of 
Knowledge (gra@-art) in which what is prayed for is not 
aia (protection), aqa, (succour), yat (mercy), or aay 
(love), but of (intelligence, the instrument of knowledge, 
both material and spiritual), ag (talent), æg (wis- 
dom), gą (efficiency) and qualities like these. They 
represent the principle of light (sarfa:). The light of intel- 
lect is also called (ga). The man of knowledge has been 
called in the Vedas fay (wise), a@fq (poet-philosopher), 
pfl (sage), and by such other names. 

(40) 
Prayer for Wisdom 
Phe following is a prayer for wisdom : 

Ee HG A A AT 
Phar gear JA | 
freq MT ata, gaga TATA 
ater satfax afak uae. wiz Re, Al. B48, VE4E, 

` A. 961319, RINRIN 


God ! give us wisdom as a father gives wisdom io his sons. 
Guide us, much-invoked, in this path. 
May we live and have light. 
(R. VII. 32-26 also S. and A.) l 
Herc the Deity (Indra) is invoked not for fatherly 
protection (aña) but for fatherly instruction and guid- 


ance (Ña). 
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(The analogy, “as a father gives wisdom to his 
sons” shows that in the Vedic household the father was 
the teacher of children. In Rig Veda, a woman sage 
prays : 

garda Aat war Arga R. Vol RANE |! 


Instruct me as parents instruct the son. 
Here the mother also is spoken of as an instructor. ] 


(41) 
Prayer for Mental Power 


This path of knowledge is an essential part of the 
Vedic religiou. It is the path of the sage, who never 
accepts faith or belief as a substitute for his personal 
realisation of the highest truth. His is the prayer for 
knowledge, for the power of the mind that leads to the 
realisation of the highest truth. The followin? prayer 
(known as gayatri, after the name of the metre) which 
has been repeated every day of their lives by genera- 
tions of Hindus throughout the last four thousand years 
and more, is for this higher mental power (dhi) that 
leads to enlightenment : 


WL Ya: a: aa afagy avy ait eae hale | 
AA at a: sata th A. (at) grays RGR G; VS, 


Zol. E. ZIRRI, Al. YWER 


We contemplate that adorable glory of the Deity,—that is 
in the earth, the sky, the heaven! 
May He stimulate our menta? power. 
(R. III 62.10, also S. and Y.) 


|The first three words are additions made in the 
White Yajurveda 36.3. Usually a@tq is added at the 


beginning of the prayer. aq indicates the All-pervad- 
ing Eternal Spirit, the Ultimate Reality.] 


One reason why the ‘ gāyitrī’ is considered to be the 
most representative prayer in the Vedas is that it is a 
prayer for the highest power that man is capable of pos 
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sessing— qf, higher intelligence—which brings him 
knowledge, material and transcendental. What the cye is 
to the body, sf or intelligence is to the mind. 


The Bhagavad Gita calls the man of the highest wis- 


dom fad, one in whom sẹ or higher intelligence has 
been securely established (IT. 54). 


Savita afgar as a name for the Divinity, symbolises 


the Power of Light. The Divinity is the Power of Light 
beyond darkness : 


at aa far afa satay ALI R Wieele 


He knows the light amid blinding darkness. 
ATA Ta Fat Fela 
aaa aaa: RATI T. (aT) 3N 


i have known This Great Being radiant as the sun beyond 
darkness, 


(42) 
Prayer for Mental Perfection 
aa at aft aay wal gata Sa BUA | 
ara a aed aat ff at az 
wa Ma a Aa BAIT N R. VIR, Sl. wR 


Send us a good and happy mind. Send us skill and 
wisdom. 


Then let men with Thy friendship joy in Thy gladness, 


O Joyful One! as kine in pasture. Thou waxest great. 
(R. X. 25-1; 8.) 


Here the prayer is for mental efficiency—a good and 
happy mind and mental skill (za) and wisdom (jeg). 


Higher spiritual happiness comes of such intellectual 
perfection. 7 
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It is clear from the above that in the Vedie sense, a 
Brahman is made, not born. To be a Brahman is not to 
belong to a specially favoured caste, but to be divinely 
inspired with wisdom. An individual is a Brahman 
through his possession of this inspiration. Hence one 
horn in the family of a person who by his individual 
capacity was a Brahman does not become a Brahman 
by his birth. Jf he does not possess higher knowledge, 
he is not a Brahman at all.] 

(45) 
Brahmacharya precedes Knowledge of Brahman 
gal sat aat Aga 
kd 
qa qaraq aralefige | 
THA HA HT AS TAG 
eared aa area Aa A U49 
The Brahmacharin (student of spiritual knowledge), born 
before brahman (spiritual knowledge), robed in liba- 
tion, stood up through spiritual endeavour (tapas). 

From him arose (1.c. he revealed) sacred wisdom, (the 
knowledge of) the highest Brahman and of all the Shining 
Ones with life that lasts for ever. 

(Ath. XI. 5.5.) 

Brahmacharya—a life of spiritual development and 
education—precedes the knowledge of the Divinity and 
the other higher things in religion. This is the standpoint 
of ma-a (the path of knowledge). Here the practice 


of religion begins with self-perfection. 


Brahmacharya is an apprenticeship in knowledge id 
a process of intellectual and moral development. It is a 
systematice course of self-discipline and education by 
which one qualifies for the higher spiritual life. In a 
more particular way it is the process of self-culture and 
sublimation of the sex-impulse undertaken by the student 
of old who aimed at Vedie learning and spiritual know- 
ledge. The above is from the Atharva Veda which devotes 
a long section to the glorification of the Brahmacharin. 
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This is how the Vedie Path of knowledge leads to the 
conception of a “four-fold” programme of life (arra- 


fart) in which the first is to be devoted to systematic 
self-culture (aerad). 


[In later times there arose certain cults that found 
this self-culture and _ self-discipline— sgag —very exact- 
ing. They therefore opposed the Vedie Path of know- 
ledge and preseribed paths divorecd from intellectual 
culture and mental enlightenment. | 


[Here also is the true significance of the doctrine of 
afam, spiritual fitness to speak on higher things. In 
this respect the Vedie attitude is one of spiritual 
modesty’. | 


There is another point regarding this course of self- 
culture. In post-Vedie times, there have been differ- 
ences of opinion regarding the Ultimate Reality, but 
none in respect of the essential need of this self-culture. 
For example, Buddhism and Jainism that differed in 
metaphysical matters aceepted this ideal of self-culture. 
Hence their opposition to the Veda was only partial. The 
real opposition came from the Lettists—followers of the 
Vama-marga, and other extremist sccts who dismissed 
Brahmacharya or self-eulture as unnecessary, and set 
up the crude ignorant man of faith as the ideal worship- 
per of God. 


(46) 
Power of the Brahmacharin 
walt aq: qÀ a faa TERE 
get fret Paféat mgoa | 
at verfa aren agad 
aa Sas Hort ge Agr A. IUNIO 
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One hither, the other beyond heaven’s ridge: 
Two treasuries of sacred lore lie hidden. 
The Brahmucharin protects both these with his spiritual 


power (tapas) ; 
Knowing Brahman he makes all this his own. 
(A. XI. 5.10.) 

The two types of knowledge—qu, infinite, and aqq, 
finite—are subjects of search for the spiritual student. 
Both these are, as affecting religion, mystic (mR) 
and require spiritual fitness for their revelation. 

(47) 
The Brahmacharin’s Creation 


The Brahmacharin, sublimating his sex-energy, creates 
on the spiritual plane. He vitalises the life of the com- 
munity by the vigour of his spirit : so it is said— 

Kaa Ra ad ta: grai 
da afa RAT sae: M A. 904193 
The Brahrnacharin scatters his virile power on the ridge 


of the earth, 
And by this live the four quarters. (A. XI. 5.12). 


This implies that the man of spiritual enlightenment 
and eulture is at the centre of higher life. From him 
radiate spiritual energy and inspiration. 


[The association of the sublimation of sex-energy with 
spiritual power is understood in fuller detail in modern 
times than it was before, owing to the new light thrown 
on the subject by psvcho-analysts led by Freud. | 

(48) 
The Spiritual Mother 

The three-day ceremony of initiation (qaqa) is 
taken metaphorically to indicate a new spiritual birth ; 

ara smaga 


agai EAI THA Hea: N 
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à wate faa set faa 
d mà RE a afer Sa: WA. sR 


The Acharya (teacher) initiating the Brahmacharin (pupil) 

Makes him (as it were) a (spiritual) child within him ; 

Him for three nights he bears [like the mother the child] 
in his (spiritual) womb ; 

When he is born (i.e. is a new spiritual being) the Shin- 
ing Ones convene to see him. (A. XI. 5.3.) 


The three days symbolise the period of instruction. 


[The last line has an interesting significance in reli- 
gious history. What is said here about the wonderful 
birth of the Brahmacharin, the new spiritual Personality 
of Man, has also been said in later religious history about 
the birth of great religious men like Buddha and Jesus. 
Great men from distant places came to see them at their 
birth. The Magi came to sce Jesus. 


lt appears, what the Veda had said hundreds of years 
ago became a tradition in religion and came to be attri- 
buted in later times to persons believed to be spiritually 
great. | 
(49) 


Fitness through Brahmacharya 


agado aqai Tel Tiss fà qaii | 

aa again aga, gA N 

agato Beal gaii Aaa R l... 

agrado ATA Va AJA ATERAT | 

Seal g agan A ST HALT UA. VUNIV-94 


‘Through the spiritual effort (tapas) of brahmacharya the 
king protects his kingdom ; 

Through tke spiritual effort of brahmacharya the teacher 
desires his pupil ; 

Through the spiritual effort of brahmacharya the gir} 
receives a youthful husband ; 
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By the spiritual effort of brahmacharya the Shining Ones 
drove away death from them ; 

And Indra by brahmacharya brought heavenly lustre to 
the Shining Ones. (A, XI. 5.17.19.) 


The finest quality in man—the inner power of his 
eharacter—is, according to the Veda, derived from 


Brahmacharya. In Vedie times women also received this 
higher culture. 


The term ‘brahmacharya’ has also been taken to mean 
“Vedie studentship” (Whitney). 


(50) 
The Brahmacharin’s Girdle 


Tera sleet aa siirat 

Ba BINT ASAT a | 

a at Fae ain an ae Feary 

a at Sig av gR zh oa. a9 BRI 


She (the Brahmacharin’s girdle) has become 
the daughter of Faith, born of spiritual ardour, 
and sister of world-building Rishis (sages). 
As such, O Girdle! give us thinking power and talent and 
also give us spiritual ardour und mental vigour. 
(A VI. 133.4.) 


The girdle was part of the uniform of the Vedie 
student (passing through Brahmacharya) of ancient 
India. It symbolised stg, faith in the spiritual values, 
and the education which helped the intellectual and 


spiritual development of the Rishis, who built the world 
according to their lofty ideals. 


(51) 
Knowledge through Instruction 


rRNA. ATRA, org 
3.2 at aan sara | 
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ra fagl ag R an aag 
IMA NA AJR A P. 1012 VE 


Of Thee who art lying hidden in the waters, 
One who maintains the law of Gods spoke to me. 
Indra, who knows, beheld and showed Thee. 
By him instructed, O Agni, I come. 
(R. X. 32.6.) 


Here the sage says he has realised the knowledge 


through instruction received from Indra. In the follow- 
ing verse he explains the value of spiritual instruction. 


[Indra stande for the Acharya]. 
(The last three lines of this stanza occur also im 
Rig. IIT. 2.8). 
(52) 


The Guide in the Unknown Land 


agaaa eae ase 

a AR afaa: ı 

caz à aza, agaaa- 

agi faeqosrdtam 201321 


One ignorant of the land asks of one who knows it; 
he travels forward instructed by the knowing guide. 


This, indecd, is the blessing of instruction ; 
one finds the path that leads straight onward. 
(R. X. 32.7.) 


{For a@afyq Compare : 
Aaii fea oar AgI H. RIV 
The man who knows the land tells the direction to the 
man who asks. (R. IX 70. 9).] 


This means that the Acharya or teacher is a spiritual 
guide of the disciple. He helps the inexperienced persorw 
to find for himself what has to be known. The ‘Acharya 


shows the way. 
C—9 
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This establishes a fine principle of education, whether 
‘spiritual or intellectual. The role of the teacher is that 
of a guide. The pupil learns by himself. 

Applied to religion, it means that every one has to 
find for oneself what the secret truths regarding the 
Ultimate Reality are. In doing sc he needs guidance ; 
but the discovery must be his own. 


Compare, the Yajur Veda : 


at fired firey 
sraa aAA | q. (at) 30190 


For learning, the questioner ; for learning from near (the 

Acharya) one who questions from all sides. 
(Y. VS. 30.10.) 

[This presents a contrast to the later theory regard- 
ing the Guru who was supposed to be alone capable of 
spiritual discovery, and from whom the disciple was to 
receive it second-hand. He did not outgrow the need of 
‘the Guru’s help. | 


We can speak of the man following the path of know- 
ledge that he ‘ goes forward ’ (aff). 


(53) 
God the Knower 
In the following the Deity is described as ygafagra, 
all-knowing . 
farei or Seq UT at 
ga faat gA | 
aT aT TT TAN g. SRI, A. gww 


Teach us, God, to win wealth, 
Thou omniscient, adorable with hymns, 
Help us in the decisive battle. (R. VILE. 92.9; S.) 


Here the Deitv (Indra) is spoken of as omniscient, 
all-knowing, and prayed to for instruction in knowledge 
that becomes wealth. 
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In the following the Deity is spoken of metaphorical- 
jy as a sage: 


afta: RATAR: 
TAT fàs: gr: Fà: n P. ess 


The Deity is Supreme among those who live the holy life. 
He is the holy Sage, the holy Poet. 


(54) 
God the Poet 
Xn the following God is spoken of as a Poet : 
Otel qa: math GATT 
avd ala: setae feat | 
agı aqai sale ay CH Tq 
aa a atte Tiedt aq gaa: WW. 9012913 


Most skilful with Thy powers, most wise with wisdom, 
O God, Thou art a Poet knowing all with thy poetic wisdom, 
Master of good things Thou, the One, art the Lord 
Or what the heaven and the earth produce. 

(R. X. 91.3.) 


[The Deity is Agni] 
Take also the following : 
aia: algcar RA Ee ATT 1) P. VON VR ¥IY 


The Poet with poetic power has fixed His beauty in the 
sky. 


(55) 
The Poet of Poets 


In a specifice way the Deity of spiritual knowledge 
has been named the “ Lord (qf) of spiritual wisdom j 


(aery)—aarreria. The following is a prayer to Him: 
aat cal wera garag 
ae BAA STATA | 
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VAGUS AE ARTETA 
a a: warqiata: de ae R. 32319 


We call on Thee, Lord of hosts, 
The Poet of poets, the most famous of all; 
The Supreme King of spiritual knowledge, O Lord of 


Spiritual wisdom ! 
Listen to us with thy graces, and sit in the place (of 
sacrifice), (R. II. 23.1.) 


(56) 
The Sagest of Poets 
The following prayer is similar, though the name of 

the Divinitv. Indra (zz), is different : 

fs g dhe Tort mg 

cary age ATAA watery | 

q aa cad, Pad fa aa 

TEM, HH BTA PT aT FE 101193 


Lord of the people! be seated amid our people. 

Thee they call the Greatest Sage among poets, 

Without Thee nothing is done, even far away. 

O mighty Lord, I sing to Thee a great, wondrous hymn. 


(57) 
Knowledge of the Supreme is Essential 


a aat TT aT 
afar tar ate fea fate: | 
qan te far sar afters 
q ga ae faga a gat aaa hae. 9194/38. 
A. SIAM 
The Eternal, [the Subject] of the (Vedic) hymn, existing 
on the supreme region: 
In which all Shining Ones have their being; 
What will he do with the [Vedic] hymn who does not know 
That ? 


But those who have known That—they are perfect. 
(R. I. 164-39, A.} 
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For agr, ‘the Eternal Being, compare agg 
agw, ‘the great Eternal Being,’ in R. III, 55.1. (The 
term is in the neuter). 


Compare also the Bhagavad Gita (which appears to 
refer to the above hymn) : 


azat giat agaa w. at. ci99 
“That which the knowers of the Vedas speak of as Indestruc- 


tible. (aaa). 
Also note— 


AIT ART THAI a. R. <13 
The Indestructible (aat) is the Supreme Being. 


The word is also used elsewhere in the Gita (e.g. 
YVI. 21, X11.3, XV. 16). 


Regarding q elaq—the supreme plane of 
existence, compare the following : 


Ht AAT: WA ANAL 1 E. VeIVaAt 


He who oversees al) this in the supreme region. 


This verse asserts the indispensability of the know- 
‘ledge of the Divine in the higher spiritual life. This is 
the central point in gi@q-grT, the Path of Knowledge. 
‘This is also the central significance of the Vedas. Veda, 
from vid, to know, means knowledge. According to the 
Vedas, it is the knowledge of (iod that matters, and not 
the mere word of the Veda (4%'. The word is nothing 
if knowledge does not follow. Here the Veda itself says 
that the mere memorising of the Vedie hymn is of no 
:spiritual value. [Here we find opposition to the Path 
of Formalism (ahate) in the sense that 
4Xarma-Kanda) believes in the efficacy of the Vedic 
word itself as mantra (4%), independently of its mean- 


ang. ] 
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The Bhagavad Gita strongly opposes the theory of 
Karma-Kanda and looks down upon people who are 
attached only to the word of the Veda : 

gazta: We were aaa aries: 1 a. aT. Awe 


(Those unwise people) who rejoice in the letter of the 
Vedas, O Partha, saying ‘there is naught but this’. 
The Gita asserts in an emphatic way : 


Mara SETA Baa: Arcaqres | 
aa aay alg serovar faa: ow. AT. Aree 


What use there is of a tank in a place flooded over with 
water, so much in all the Vedas is the use for a knower of 
the Ultimate Reality. 


This criticism is in keeping with the Rigvedie verse 
quoted above. 

Note, however, the distinction made by the Gite 
between àgąaggqat :— these who rejoice in the letter 
of the Veda’, and gefaz:, ‘those who know the Veda.” 

That the Ultimate Reality (az) is the subject of 
the Vedie hymn (3%) has been recognised in all ages in 
India. Note the line quoted above : 

aai aA aaa a. at. 2199 

That which the knowers of the Vedas speak of as the 
Indestructible. 

Note also : 


ARA Gal HEL Ua aa). Ñ. 9419% 
And that which is to be known in all the Vedas am I (i.e 
the Supreme Being). 
[Even in the middle ages, a popular interpreter of 
religion, Dnyaneshwar, says : 
ated wat sit ara 
aeaa | MAI 99 


I bow to the Primal, Supreme Being, whose existence is 
established by the Veda.| 
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It should also be carefully noted that the concept of 
God as the Eternal Existence (az), formless and abode- 
less, a transcendental Power beyond all material reality, 
is found primarily in the Veda and in literature derived 
from the Veda like Aranyaka, Brahmana, Upanishad, 
ete., and in later philosophical literature Tn certain non- 
Vedic religions the Supreme Being is a Person with His 
abode in heaven. Again, in those religions God has an 
anti-God or Satan (meaning ‘an adversary’) and hence 
His existence (mectaphysically speaking) is limited hy 
that of a rival. 


Thus the idea of (od as an cternal and absolute: 
Existence is peculiar to the Vedic religion and philosophy. 


UA-AVT 


THE PATH OF MYSTICISM 


CHAPTER III 
qaar 
The Path of Mysticism 

There is a stage in the Path of Knowledge, gra-qta, 
where the knowledge of the Divine is not mere philoso- 
phy, the result of a process of thought ; it is experience. 
It is the mystical experience, saamia, of the Ultimate 
Reality in the depth of the soul. That Reality, ag 
aa, has been described as gefaita (lying in the 
eave, secret). The Bhagavad Gita deseribes that as the 
‘Sovereign Seeret’ and the path to it as the ‘Path of the 
Sovereign Mystery,’ qaga ar It has been called 
in short, tiq-gtt the Path of Mysticism. 

It is the path of spiritual realisation. What is realis 
cd is a Divine Presence, both transeendental and imma- 
nental. Logie and arithmetic lose their significance in 
this realisation. The Deity is one and many, great as 
well as small, beyond the categories of time, space, causa- 
lity. He is the Spirit beyond matter, but pervading 
matter and spiritualising it ; the Eternal, the Immortal, 
but making the passing moments of life and particles 
of mortal dust radiant with His glory. He is the One 
beyond all diversity ; in Him all contradictions and con- 
flicts meet and dissolve through a spiritual transforma- 
tion. He is the rallying point of the universe ; in Iim 
all find their one home. Goodwill, love, sweetness, 
poctry follow the realisation; the soul rises above the 
trammels of life and seeks unity with all in the unity 
with the One. Living becomes an adventure from un- 
reality to reality, from the human to the Divine. The 
mystical realisation never hardens into dogma, because 
the adventure ts perpetual. Words with their logical 
eonnotation cannot express it; so they are charged with 
symbolism, meaning more than they say. 

It is usual to speak of the truth that has been realised 
in this way as aq, ‘obtained’. The Veda describes the 
following process by which truth is obtained, 
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(58) 
Stages of Spiritual Realisation 
aaa Teg aati 
aaam xfer | 
afer aan Nia 


ATA QUA MAI H. (T). I3 

By self-dedication one obtains consecration ; by consecra- 

tion one obtains grace. 

By grace one obtains reverence, and by reverence is truth 

obtained. (Y. 19.30). 

Tiere the preparation for obtaining truth is not simple 
brahmacharya, the building up of character and the sub- 
limation of the sex-energy ; it is more. It is a process 
of steady spiritual growth till one is fitted to face Truth 
in its supreme splendour. 

By carnest determination one dedicates oneself to 
higher ideals and through this self-dedication (aa) one 
enters spiritual life (ger) and achieves spiritual refine- 
ment and grace (aerm). This leads to the development 
of the quality of reverence (w&r), through which one is 
finally led to the possession of ultimate Truth (aq). 
AgI, Reverence or Faith must not be divorced from 
Truth. cf. wet aa sami: (q. af. sive) “The Lord 
assigned Faith to Truth.” (Y. AIX. TT) 


(59) 
Experience of the Supreme 


Thus in mystic realisation, there is the direct experi- 
ence of the Supreme ; the sage of the Yajurveda after 
quoting the Purusha hymn from the Rigveda, speaks 
in terms of his own personal knowledge of the Purusha : 


ATE, Cl Gas AEA 
AAI AAT: TAT | 
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ay Ug Akan zeae fa 


meg: Gear fart sama n a. (ar). 3919c 


I have known this Mighty Being 
refulgent as the sun beyond darkness ; 
By knowing Him alone one transcends death, 
there is no other way to go. (Y. 31.18.) 


Here the “I have known” is of extreme value, 
because it is not the expression of an opinion but the 
statement of an experience. 

Considering the content of the revelation, we find 
that the Ultimate Reality is compared to light and the 
finite and material reality to darkness. 


The verse has been quoted in Svetasvataropamshed, 
TII. 8. 


{The Bhagavad Gita quotes part of this verse] 
TIA TAH, ARAETA, 
aaat gaa: we ow. af. cig 


(He who thinks upon) the Supporter of all, of form un- 
imaginable, refulgent as the sun beyond darkness........ J 


There is a tradition to consider the Vedie Samhita 
as Karma-Kaénda, i.e., mere mantra and sound, and 
trace verses like these, which have been borrowed by 
Upanishads, to Upanishads and not to the Vedas. Not 
only is this practice scholastically erroneous, but also 
anomalous from the commonsense point of view. As spi- 
ritual revelation, the original alone has the true value. 
The Vedie sage who first says, ĝa —T have known,’ is 
the person speaking from experience ; the Upanishadic 
sage who borrows the expression, speaks from af— 
the Veda—a fact that must have been quite clear to his 
eontemporaries. 

If religion means the overcoming of the limits of finite 
life and projecting the soul into the infinite, then there 
can be no real religion without this spiritual realisation 


(wes: coat fara aera). 
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(60) 
The One Divine Existence 
To the mystics vision the Ultimate Being is One. 
And this is a special feature of Mysticism. It discovers 
the final and ultimate unity, beyond all plurality. The 
following verse gives the idea of this unity of the Divine 
Inxistence, 
ark fat gory afaa gt 
aat Rea: a AIT THAT 1 
Us a7 fast agar agad- 
fia aay makan aig: we. V9 E es, 
A. WARS 
They speak of Indra, Mitra, Varuna, Agni; and there is 


the Divine, fine-winged Garutmat. 


The One Existence the wise call by many names as Agni, 
Yama, Matariswan. (R. 1. 164-46; also A.) 


Here the Ultimate Reality is described as TH ag, 
One Lxistence. 

[gm, Fine-winged (Bird), is a mystical symbol 
in the Veda for the Ultimate Reality. ] 


[The Bhagavad Gita echoes this verse when it says 
about the Supreme Being : 


agı Atsi ggn: TATE: 
waratra a saaga a. it. 90139 


Thou art Väyu and Yama, Agni, Varuna and Moon ; 
Lord of creation art Thou, and Grandsire.] 


(61) 
The One Transcendental Reality 


In the following the One (in the neuter gender) 
implies the One Divine Existence at the beginning of 
things when material values of reality did not exist : 


TAG ad aq aita, aardt 
ate cat at eatar qt a | 
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fa aada: ge ser Â- 
aca: faq arte wea vate ngu 
TUT ada wd a ale 
TWA AS MAN THA: | 
aria aad MIA As TH N 
TATRA TIT: f AAMT UM. YONG 


‘There was neither non-reality nor reality then ; 

‘There was no air nor sky which is beyond it. 

What covered in and where? and whose was the shelter ; 

Was water there, fathomless and deep ? 

Death then existed not, nor life immortal, 

Neither of night nor of day was there any sign; 

The ONE breathed, airless, by self-impulse ; 

Apart from It was nothing whatsoever. 

(R. X. 129-1-2). 

This takes us to the loftiest heights of philosophy. 

It is doubiful whether the human mind ever surpass- 
ed these heights. 


(62) 
The One is Many 


In recognising unity in diversity, mysticism does not 
reject the diversity. For it, the One is Many, and the 
Many are One. It is here that mysticism pays scant 
regard to arithmetic or logie. 


qa qiiar agar afte 
we: Tat ea aay sya: | 
wat: aaq aq iq ar- 
aa at ge fq ayy aay l FE. ccl 
[mR 9 ote] 


One is Agni kindled in many a spot: 
Onc is Surya shining over all; 
One is Ushas illumining all this. 
That which is One has become this All. 
(R. VIII. 58.2: Valakhilya 10.2.) 
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While speaking of the different visions of the Ultim- 
ate Reality, masculine (as in the cases of Agm and 
Surya) and feminine (as in the case of Ushas) genders 
have been used. But for the Ultimate Reality—the One 
—the neuter gender (gaq) has been used. 

(63) 
That (az) representing All 

Similarly in the following, “That” in the neuter (ag), 
has been used for the Ultimate Reality of which Deities 
(aa) hike Agni, Vavu and others represent different 
aspects and with which. therefore, the latter ave iden- 
tical. 

ag cahag aq Rag 
TS MYA TE I FA: | 
Te CH PH TE AG 
asa: a saqi: n a. (at) 33-9 
Agni is but That, Aditya is That, 
Vayu is That, Chandramas is That. 
Light is That, Brahman is That, 


Apah (Waters) are Those, Prajapati is He. 
(Y. 32. 1) 


Here it is made clear that the gender and number of 
the names of the Divinity are of no account ; all stand 
for the Ultimate Being. Thus, to accommodate the plural 
Deities, ‘Apah (Waters), “That” is turned into “Those”: 
and to indicate the masculine name, Prajépati (Lord of 
Creation), “That” changes into the maseuline “He” (@:) 


|The Svet&Svatara Upanishad tries to be more gran- 
matical and logical by changing “Those” in the feminine 
and “He” in the masculine into “That” (ag) in the 
neuter. It changes the last section of the verse into 


TH ANTS aE Tea: 1 AAT FT. wie 


Apah (waters) are That, Prajapati (Lord of Creation) 
is That.] 
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(64) 
The One Deity 


In the following the Deity (in the maseuline) is des- 
eribed as the One: 


gq fast: saat afar 

q qzd agui metafoa | 

szi a gaa aag 

aga aaa fad gree n R. 9o199%1% 


The Beautiful-winged, though He is one, the wise poets 
shape, with songs, in many figures. 

And while they grasp the hymns at sacrifices, they measure 
out twelve chalices of Soma. (R. X. 114. 5). 


The verse implies that there is One God spoken of 
in many ways by the sage-pocts and worshipped by them 
by the recitation of hymns and offering of soma-juice at 


yanas. 
(65) 


All Deities are One Deity 


In the following we find a non-symbolic expression’ 
of the unity of all Deities who are but aspects of the: 
Same : 


ag AT seat ay: Aang ofa 
eq feet seal TAA: | 
a sen ciate aaea 
eq feta: BIA THAT n 3 FE. RII 
A At TA FEO Yara 
cay fat wate cay Fer: | 
an ATT ACHAT FA Syst 
way AN faeey Bq AA: uw R. RII 
way ave akfar aq age 
A gta aA ata fare | 
C—10 
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am gar Tatenta qaa 
a agi agt ata n g. 219199 


Thou O Agni! art Indra, the Hero of heroes. 

Thou art Vishnu of the mighty stride, adorable, 

‘Thou, O Brahmanaspati, art Brahman who possesses wealth, 

Thou, O Sustainer, tendest us with wisdom. (3) 

Thou, O Agni, art King Varuna whose laws stand fast; 

Thou as Mitra, wonder-worker, art adorable ; 

Thou art Aryaman, Lord of heroes, enriching all ; 

O Thou God! Thou liberal Ansha in the synod. (4) 

Thou, God Agni, art Aditi to the offerer of oblation ; 

Thou, Hotra Bharati, art glorified by the song; 

For conferring power, Thou art the hundred-wintered Ula ; 

Thou, Lord of wealth, art Vritra-slayer and Sarasweti. 
(11) (R. II. 7.1-11). 


Here Agni has been identified generally with all other 
Deities, male and female. This implies all Deities 
(ai) stand for One Divine Being. These verses in 
„detail say the same as R. I. 164 (No.60) or Y. 32.1 
(No. 63) which identify all Deities with One Divine 
Essence. 


(66) 
God is One 


All Deities being One, there is no contradiction in say- 
ing that Any of Them is The One. In the following and 
many other verses Indra is spoken of as The One: 

q vat ale gaa 


wet SAY ate AA g. RY 


He who is One, wonderful, mighty and strong by holy laws. 
(R. VIII. 1.27.) 


A ga MATI CS 
ga: gant fragt 
aat q aa 1 E. cY 


Indra is the One Drinker of libation, 
Indra, Drinker of the pressed juice, Life of all, 
Among celestials and mortals. (R. VIII. 2-4). 
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a faa IAT TH: H. We ols 
He is the One Lord of all holy service. 

way TE seal Gee ae fa fagaia: 

aeg ANAT TATA UH. RMIG 


Here this One God, the Lord of men, looks forth exceeding 
far and wide; and we, for your welfare, observe His 
holy laws. (R. VIII. 25.16.) 


(67) 
The Nonpareil 
There is no equal, no parallel to Him. 
a aa aAa s afa 


JA WA Aes AT: g. (at) 333 
There is no parallel to Him whose glory, ar ee 
(Y. 32-3). 
Also sce the Rigveda which speaks of the Model for 
all :— 
at faqer àmi aga 
Ot acgaega A HANA gR: HE. RIS 


He who is the Model for all, 
He who shakes the unshaken, 
He, O men, is God. (R. II. 12-9; See No. 132.) 


{Here Indra is the Deity] 
(68) 
All Gods in One 
In the following All Deities become One in Indra : 
WEL AZ 4: agg AA 
ag a way faq gÈ 1 
aa myg: gaga Hafaz 
gai faj aad aaga aT: g. BMP 
That is, Ye Poets! your great and lovely title— 
that All Ye Deities exist in Indra. 


Friend, much-invoked! Thou art with thy dear Ribhus; 
` frame this our hymn for our welfare. 
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It is said in the same hymn that there is “One Al,” 
pervading everything : 
THT wa vad fia TH 
qa qafa àgh fa are le. By4xI¢ 


One All is Lord of the moving and the steady, of what 
walks, what files—this multiform creation. 


[One All, fazary vary,’ is in the neuter gender imply- 
ing One Divine All-embracing Essence. ] 


Thus All Gods are ONE ALL—One in Many, One 
having many aspects. Hence according to this concep- 
tion, to say “ Ye All Gods ” (fiza za:) and to say “Thow 
All God” (fagq@q) as well as to call any God “All-God” 
(fazą) are to imply the same meaning. Because 
“They All” stand ultimately for the ONE Essence (Te). 

Note here the mystical indifference to quantity and 
number in respect. of the Ultimate. 


Similarly, take the following refrain of a hymn : 


AES, VAAN ASTI CHL 1 3AN RR 


Great and single is the Divinity of the Gods. 


(69) 


One without a Second, a Third.... 
q Cd Aa Usa ae] 95 

a tata a adag aga aeqeaa as 

4 qsqa} a 8: aa ETA av 

AIA a aa a ag qc 

a aged A cafe aa soft a a) 96 
ag d aE: q CT TE TE TE | Ro 
a4 afer X cera waft 39 A. age 
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(Verse No. 15 is repeated after each of the following 
werses. ) 
To him who knows this God simply as One. 
Neither second nor third nor fourth is He called. 
Neither fifth nor sixth nor seventh is He called. 
Neither eighth nor ninth nor tenth is He called. 
He oversees all—what breathes and what breathes not, 
To Him goes the conquering (supreme) power. He is the 
One, the One Alone. 

In Him All Deities become one Alone. 

(Ath. XIII 4.) 


(70) 
One in Many 
aaa aay RRAN Ì ava: Ta ve 
sgt a ag warts afe afa saya v4. 93 


Such is Thy greatness, O Liberal Lord! a hundred bodily 
forms are Thine. 
Millions are in Thy million, or Thou art a billion in 
Thyself. (Ath. XIII. 4.) 
(71) 
The Formless 


a ÀMI Ba AHI AAT EAA YS 


as, | 
afat wat Ra aay Waa s ANA 
aadA: Tareq: N —aa. (#.) vole 


He [the man who knows] has attained the bright, the 
unbodied, the unwounded, the unsinewed, the pure,— 
attained 

That which evil has not penetrated. 

He, the Poet, the wise, the (all-) encompassing, the self 
existent, has prescribed aims, according to funda- 
mental principles, unto the everlasting years. 

(Yajur. XL. 8.) 


The prose passage has a philosophical vein, typical of 
the Upanishad. 
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(72) 
The All-pervading 


We find a more typically Vedic expression of the 
same idea in the following :— 


q: TAFT 3 FON At SAAT 3 
q: Sa y aa By AA: | 
at a EN ga MAT: A. Yge 


God is That in which things converge, 
He is That from which things diverge ; 
He is of our own land, He is of foreign land; 
He is divine, He is human. 
(A. IV. 16.8.) 


[Here Varuna is the Deity] 


In the verse quoted above the all-pervasiveness of the 
Divinity is indicated by the application of mutually oppo- 
site terms, beginning with @q and ir, implying uniom 
and opposition, respectively (see No. 85 below). 


[The description of God as “of our own land” (gay 
ie. quam) and “of foreign land” (faa) is signi- 
ficant. According to narrow religious views only the 
members of one’s own group or locality are considered 
as favourites of God and outsiders are regarded as 
heathens, infidels, etc., enjoying no Divine bliss. But 
according to the Veda, God is as much your own as an- 
other’s; to be foreign is not to be un-Godly or God- 
forsaken. ] 

Again, it is a characteristic of mysticism to seek 
‘God in God’, ‘God in man’ and ‘God in Nature’. Here 
the dual idea of ‘God in God’ and ‘God in man’ is ex-. 
pressed by the terms #3 (divine) and amy (human). 


(73) 


God in the Ocean and in the Drop 


In the following verse we have the idea of Divine all- 
pervasiveness expressed in terms of space. (od is in 
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the vast, He is in the little. In fact, in the mystic con- 
ception, space, like number or time or causality, is of 


ho account. 7 
Say yal FONT Ts 
sa ate geet glara | 
Sat ag ara Heft 
saraaa see fasta: a. wael 


This earth is the possession of God, the King; 
and the high heaven whose ends are far asunder ; 


And both the seas are His loins ; 
and He lies in this small drop of water. 
(A. IV. 16.8.) 


[Varuna is the Deity here] 
[This idea is expressed in the Upanishad in the pecu- 
liar Upanishadic style : 
aeaa Heal ARAL HS, Rolt 
(The Atman) is smaller than the small and greater than: 
the great. 
The Bhagavad Gita expresses the idea of God in the 
minute—- 
anaiai — a. a. c 
Minuter than the minute.] 
(74) 
God is Everywhere 
The following concrete expression of the all-perva- 
siveness of the Divine is typically Vedic : 
aa fasta acta qa qafa 


at frat ai a: sae | 
at aN aadd 
UM ag àg aang ga: n a.w 


Whoever stands or walks or who moves in secret, 
who goes to his lying down or his uprising ; 

What two men, sitting together, whisper to each other ; 
all that God, the King, knows: He is the Third? 


present there. (A. IV. 16.2.) 
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(75) 
The All-seeing 


aq az uai aan À a? 
YZ Aa Wal AL TAN | 
sega seq fatal sara 


aafaa at Aà Mata atau a. wa gy 


All that God, the King, beholds--what lies between the 
heavens and what is beyond them ; 
He has counted the twinklings of men’s eyelids; 
As the diceplayer the dice, so He lays down His statutes 
(A. IV. 165) 


(76) 
He is in Every Direction 


The following is also a typically Vedie and eonerete 
expression of the idea of Divine all-pervasiveness : 


alae vara, af Geer. 

adaa. GATTA. | 

alan a: gag adf 

afaar at aaa AIA ay: n H. 9012 SY 


The Deity from westward, the Deity from eastward, the 
Deity from northward, the Deity from southward. 
May He send us all bliss, may He grant us long life. 
(R. X., 36.14) 


[The Deity is Savitri] 
For qaam, Compare— ofa aay 


Grant us a home. (R lI. 11. 14.) 
(77) 
The Divinity in Every Order of Reality 
aRar att aR arated 


akkr arat a fa a ga: | 
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f at alata: tas 
afat sag afatat ata i 
BH. UCSMIo FA. INRI F. Oy} 
The Divimty is the heaven, the Divinity is the mid-region ; 
the Divinity is the Mother, the Father, the Son ; 
The Divinity is All Deities, the Divinity is the five-classed 
men, 


the Divinity is all that is born and will be born. 
(R. I. 89. 10. Also Y. A.) 


Here the Divinity is eonecived as feminine: Aditi 
(atf). She has elsewhere been described as the Mighty 
Mother (art ada afefe ara, ay ss). 


The Divinity is the underlying Spirit in Nature, in 
human relations : the unitary Principle in the multiple 
Deities (2q) and in the multiple humanity (the tribes or 
nations) ; and the Divine Power unites the universe not 
only in terms of space, but also in terms of time, pervad- 
ing the past, the present and the future. 


[The Divinity as the Feminine Power or Spirit became 
the objeet of worship in Tantra. Compare the following 
in Chandi from Markandeya Purana where the above 
idea is expressed in different language : 


at St adag mgd aferar | 
ARMA TAAA TAME IA aA: N 
(Part Il, 5°73.) 


The Goddess who exists in all beings as Mother, obeisance 
to Her! Onbeisance to Her! Obeisance to Her! Obeisance! 
Obeisance !] 


(78) 
The Divine in Man 


avenge à grr gerd xf Hera aaa | 
aa aR tact Tat ate gata N A. 9940132 
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Therefore one who knows man regards him as this Brahman. 
Verily all Deities abide in him as cows in the pen. 
(A. XI. 8, 32.) 


Here the neuter singular “Brahman” (the Divinity) 
and the masculine plural, “Deities” (@aqr:) are synony- 
mous terms. 

Cf. the following from the Rigveda (also Y. 33-98): 

aaa fe a aay aaa 


fay ah GUI: | HB. c]Rv|9e 


Verily the Gods are of one spirit with men, 
AIl common possessors of graces. (R. VIII. 27. 14. Y.y 


Also see (10) above. 


(79) 
God in Male and Female, in Youth and Old 
The idea of God in Man is particularised in a poetic 
way in the following : 

aq ot a gare afte 

A HAT Fa al Fare | 

aq Stat gea Tala 

eq aa wala Adiga: a. olcay 


O God (Brahman) ! Thou art woman, Thou art man; 


Thou art boy, Thou maiden. 
Thou art the old man tottering with the staff; 
Thou existest in all forms. (A. X. 8.27.) 


[There have been faiths in post-Vedie times in India 
and abroad which consider woman as inferior to man, 
and girl as inferior to boy. The Veda states clearly that 
they are equal and equally endowed with the Divine 


spark in them. 


Note the graceful precedence given to woman.} 
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(80) 
The All-pervading Being 


(gay) 

The idea of the Divinity as an all-pervading Being 
has been expressed in grand language in the “Purusha” 
hymn of the Veda. And in that hymn the mystical con- 
ception of the Many in One finds a remarkable illus- 
tration. The Purusha hymn occurs in all the four Vedas. 
|Rigveda X. 90, Samaveda 617," Yajurveda (V. S.) 
XXXI, Atharvaveda XIX 6.]| 


The Divinity Immanental in the Universe : 
in Terms of Space 


aaa gen: Wea: ATTA | 
a ala faaat aa su REZ ETA, N 


F. YolSol?, AF. AA, ATÀ. 


The Supreme Being, thousand-headed, 
thousand-eyed, thousand-footed ; 

He, pervading the earth on all sides, transcends the ten 
directions, (R. X. 90. 1; FY, S. and A.) 


‘Thousand’ (aga) means ‘innumerable.’ Hence there 
is no arithmetica] coherence between head and hands. 
The Atharvaveda, however, attempis such coherence by 
reading—- 

agzadig: GI | A. V8 E19 

The Supreme Being, thousand-handed. 

“Thousand-headed” ete. implv the manifestation of 
the Divinity through the vastness of creation. egiqeq— 
“Ten fingers’—are the ten directions or regions. [Com- 
pare the “ten surrounding arms” in the following — 

za qi Azali en ARA Bar | 


fata suealgaradeg Eg l H. cleg 


She (Ushas) yonder bending low, rich in rays, clad in 
red hues, 

Is seen advancing like one wonderful, amid the ten gur- 
rounding arms.] 
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(81) 
The Divinity Immanental in the Universe : 
in Terms of Time 
gay Gat aa ug yd aq wea | 
SIJAAN qe ANAUZA l H. YelSel? 
q. a. A. 
Purusha is all that has been and that will be; 
And He is the Lord of immortality which transcends 
through matter (food). (R. X. 90. 2; Y. 8S. A.) 

Ileve the Divinity is described as all-pervading in 
respect of time—He pervades the past and the future ; 
just as in the present, in respect of space, He pervades 
all regions (ten quarters). aq is food, material susten- 
ance. When we contemplate the Absolute existing im 
space and time, we find His Being glorified through the 
world of matter and phenomena just as the body of man 
prospers through food. 

Thus the Divine as Purusha makes the material uni- 
verse a means of Self-expression. The Divine manifests 
Ilis glory through creation. 

[In later religious ideology this Purusha coneeption 
is represented by that of Bhagavad—the Lord of splend- 
our (a7=splendour). The speciality about this eon 
ception is that, instead of the neutral (faenfa) Absolute 
(aar) the Qod of qualities (şar) is contemplated. 
So jn this conception, the beauty and splendour ot the 
universe and man are part of the glory ( safer) of the 
Divine. Hence matter is not alien to God; the finite 
world of timc and space only manifests the splendour 
of God. | 

(82) 
God is Greater than His Splendour 


Caray Hey akasa saata Gea: | 
qasa far gaa Agenzia à n W. Voth ot3 
q. (aT) 2903, A. U3 
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Such [that He pervades all space and time] is 
His splendour ; but Purusha is greater than this, 
All beings are a quarter of Him; three quarters} make 
the immortality in the supreme region. 
(R. X. 908; Y. A.) 


This verse implies that the Divinity is not coexten- 
sive with the universe or creation. The splendour of 
the universe is only an aspect of Him; He has other 
aspects that are unmanifested and transcendental. 


The arithmetical ‘one-quarter’ and ‘three-quarters’ 
are not to be taken literally, in the quantitative sense. 


(83) 
Creation, a Grand Sacrifice 


What is God's creation? In what relation does He 
stand to it? It is not like the making of a pot by the 
potter. It is a spiritual act—a sacrificee—through which 
the Absolute (aag) reveals Its splendour. 


The idea of sacrifice has been poetically worked out 
in the Veda. 


aa galor etaqr Sar aga Hara 
qat aeng ary hea Ta: À: | 
H. VolSolk, F. (al) 319%, A. WElYo 


Of the yajfia (sacrifice) that the Shining Ones 
prepared with Purusha as the oblation, 

Spring was the butter, summer the wood and 
autumn the offering. (R. Xi 90.6; Y.—A.) 


Here it is said that creation procceds from yajna 
(sacrifice). Elsewhere in the Rigveda it is said that 
ereation proceeds from tapas (spiritual ardour) : 


Wa q a AlAs Asa | R. IIT 


Eternal Order and Truth were born of perfect spiritual. 
ardour. He 
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In the Atharvaveda yajfia is classified with tapas as 

a power that upholds the earth : 
ax gga BAL TT Ter awl ser ae: gaat afa I 
% a A. QIRI 
Truth, order that is great and stern, consecration, spiri- 
tual striving, prayer, sacrifice—these uphold the earth. 
Thus yajña as the means of creation indicates the 
spiritual nature of the latter. Creation is not mechani- 


cal construction : it is a supreme spiritual act revealing 
Divine splendour. 


(84) 
The Divine Architect 
( paar ) 
The Divine Architect—faqeiaq—is but another 
aspect of Purusha—the Divinity manifested through 
ereation. The Veda applies similar terms to Vishvakar- 


man, but there is a slight difference. The Vishvakarman 
hymns emphasise the Divine Personality : 


farqaaegt sa faga 
faadtarg< sa frana | 
g agaj safe Á TAT 
q HAIL A TR: N E. oN A IJIK, 


a. (af.) 49199 


He who has eyes on all sides and mouth on all sides, 
arms on all sides and feet on all sides ; 
He, the One God, producing heaven and earth, 
wields them together with His arms as wings. 
(R. X. 81-3; also Y. & A.). 


The Vedic verses quoted above also appear in the 
Švetāśvatara Upanishad (starqactefaeq), Il 14. 
The following verses there, coming after three expository 


verses on the Vedic conception of the Purusha, may be 
taken as explaining the mystical significance of the 
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Purusha—that He may also be described in opposite 
terms as having no feet, no eyes ete. : 


ania saat adler 
TUT: FT AoA: | 
a afd aa a a aafia Far 
OH AIT ad GET HEIA, l 
TAUTATITATA 3198 


Without hands and feet, He grasps and walks; 
Without eyes He sees, without ears, He hears, 


He knows what is knowable, but there is no 
knower of Him; 


Him they have called the Great Primal Bein 
(Purusha). 


(85) 
The Home of All Beings 


From the idea of the One Creator we come to an- 
other mystic conception—the unity of the universe in 


Him : 
and Te Tel fated Get az 
ag faq wamadior | 
afafa à a fa Safa ag 
a ala: aaa fay: sag na. (at.) 33c 


The loving sage beholds that mysterious Existence 
Wherein the universe comes to have one home; 


Therein unites and therefrom emanates all. 
The Lord is the warp and woof in the created beings. 
(Y. 32. 8.) 


In this verse the Divinity has been spoken of both as 
the Ultimate Essence, in the neuter gender, as aq aad 


That Existence, and as the Lord, in the masculine— fey: 
qran, ‘hidden in the cave, is a symbolical 


expression for “mystical” or “mysterious.” 
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[With ‘ The Lord is warp and woof in created things,’ 
compare Bhagavad Gita : 


afta gay zg std aà atria) N. ff. wi 


All this is threaded in Me (the Divine) as pearls on a 
string. 5 


The word gtq is common between the passages. 


In the Atharvaveda (Ch. TI. 1. Í), instead of the 
bold poetic metaphor, cvadtsq ‘one nest’—there is the 
more philosophical qag — ‘one form,’ ‘alike.’ Pre- 
sumably the Athagvaveda replaced the poetice metaphor 
by a philosophical expression (though some oricntalists 
think the Yajurveda borrowed the verse from the 
Atharvaveda. ) 


[Universal fellowship, which was preached by the 
Vedas in ancient times, has been set again and again as 
a human ideal in different ages by poets, saints, and 
mysties. See (26) above.] 


(86) 
The Atman 


rare A esd: Say 

waa TA A gaa: | 

ava fagrr a fray zeae 

ara PUL AN Za a. aolewe 


Desireless, firm, immortal, Self-existent, 
contented with the essence, lacking nothing, is He. 
One fears not death who has known Him, 
the Soul (Atman)—serene, ageless, youthful. 
(A. X. 8.44.) 


Here we find the conception of the Divine as the 
Supreme Spirit (Atman), ever steady, ever young, un- 
decaying. This conception is very common in Upani- 
shads. 
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As Divine attributes are also ideal human attributes, 
the highest efforts of sages have been directed in approxi- 
mating this ideal. 

The conception of the Yogi is similar upto a point 
to the conception of the Divinity here. The Yogi is 
desireless (Haq): and hence free from the impact of 
animal nature, he is screne in the heroism of the spirit 
(diz) ; he is satisfied with the essence of things (ta), 
perceived spiritually, and hence does not depend on 
scnse-perception for happiness ; and so he becomes com- 
plete within himself. And though the physical body is. 
subject to decay, he remains unworn (amq) and ever 
youthful (gai) in spirit and has no fear of death. This. 
transcendence of animal nature and of old age and. death 
rakes a high type of man; he may be called the spiri- 
tual superman. [Some think all these adjectives describe 
the sage who knows the Atman.] 


tq (rasa) is a most significant word in Sanskrit. A 
Sanskrit rhetorician has described poetry as ‘* ay 
taraa” “language with flavour in it.” In this sense 
we may speak of the Divine as a Poet, enjoying the 
sweet flavour of reality: hence, He is not only ag 
Existence, not only frq—lIntelligence, but also aaq— 
Joy. The association of rasa (<a) with the Divine lies. 
at the basis of the Bhakti (afm) cult. 

Compare the Taittiriya Upanishad : 
Tat Fas) TS Bar seassa wafer | 
afady acted 1 RIY 


He, verily, is rasa (the Essence, the Source of flavour). 
By attaining Him, the rasa—the Essence—one is filled with: 
joy. 

In the mantra preceding this the Atharvaveda speuks 
of the Divine Spirit being within the body of man, 
which is described as ‘nine-portalled’ and compared to a: 
letus : 

C—11 


150 THE CALL OF THE VEDAS 


quads sagt Bike gaa ara | 
AETA A qe anaa az À meet fee: u 


A. 9 o CIs 3 


Men of divine knowledge know the living Spirit that 
abides in the lotus that is the nine-portalled body (of man), 
. enclosed within triple bonds. (A. X. 8.48.) 


The Veda savs the Spirit lives within the limitations 
-of the mortal body imposed by the three gunas (i.e. 
sattva, light, rajas, force, and tamas, darkness), and 
these are transcended with the blossoming of the lotus 
that is the body. (The fully blossomed lotus has been 
used in India as a symbol of spiritual enlightenment). 


[The conception of the ideal person as aam, “desire- 
less” has formed the essential] element of Buddhistie 
ethies and metaphysies. According to these, it is #1, 
“desire”, that involves us in the pursuit of pleasure 
und all the evils of life: one who has renounced desire 
keeps clear of all those evil consequences. The supreme 
state of being, in which desire has been extinguished, 
has been called Nirvana (erator) ]. 


(87) 
The Universal Soul 
Para sora Sama, ahh 
agr fae ETENA: | 
a aa Ad aaa 
qå AeA aag WAT W. 9199419 
q. (a) W83, VRE, A. VIB, Rol 90919% 


The marvellous Presence of the Gods has risen, 

The Eye of Mitra, Varuna and Agni: 

The Soul of all that moves or stands still, — 

Surya, pervading the heaven, the earth, the mid-region. 
(R. I. 115. 1; also Y. A.) 


Here Surya is spoken of as the ate (face, pre- 
-sence) of all Gods, ie. the Symbol for the Divinity. 
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Similarly, He is the eye—the seeing faculty, the inner 
intellectual principle—of the Divinity, contemplated as 
Mitra, Varuna and Agni. This is just another form af 
saying— 
goa fae query aff MET... 
us ag fam agar gPa g. WIE TIVE 
They have spoken of Him as Agni, Mitra, Varuna, Indra; 
the one Existence the sages speak of in many ways. 
[Perhaps here one should say, wh fra — there is 
‘One Intellectual Power’-—the eye of Gods. Finally, 
the idea is more fully stressed by the use of the word 
araa, for Surya: “He is the Soul in all beings, mov- 
ing and non-moving.” This Soul idea is the dominant 
conception of the Divine in the Upanishads]. 


As in the gayatri verse, so here, the Sun is not the 
Sun only of the material world (gfadt) but of the other 
two worlds also: gq} and avafze, the sky and the 
mid-region. 

The Yajurveda identifies the individual with the uni- 
versal soul : 

Tsaaey gor: Wsaaey 
at3qa Adu 


The Spirit (Purusha) that is in the sun, that Spirit am 1; 
Om, the eternal Brahman. (Y. VS, 40.17.) 


(88) 
The Quest of the Divine 


Mysticism, being an experience, docs not consist only 
of revelation—the complete mastery of ultimate know- 
ledge ; it also signifies a quest of the unknown. It asks 
questions and the answers come as new visions unfold 
‘themselves. 


area Raega Pre wa 
ate Gea faa a AZT | 
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fa qg aara siom aia- 
seq wt fah faq n E. NNG, 
a. SSe 


Unknowing I ask of those who know—the sages—— 
as one ignorant for the sake of knowledge : 

What is that ONE that has upheld the six regions in the 
form of the Unborn ? (R. I. 164.6 also A.) 


For vay (One) compare No. 61. 


(89) 
Whom Shall We Worship ? 


In the hymn, of which the following is the eighth: 
stanza, the refrain, occurring eight times, is a query 
regarding the Ultimate Reality. 


àa afta cea 

SH TATA TATA IRA, | 

at Aafa a ca andi 

eat tara ean fata nH. 90193914, 


q. (at). WIRE, 33219 


Who is the Deity we shall‘ adore with our oblation? 
The Divinity who in His glory surveyed the floods, 
Giving spiritual power and generating worship, 
Who is the one God above all gods. 

(R. X. 121.8, Y.) 


The word Deva has been used both in a general and 
in a particular sense, e.g.— 
ag dar ary aaa fired 
When to God all gods paid worship. 
(R. X. 130.3). 


Such use of the word is part of the Vedie idiom. 
God is to be known anew by the questioning spirit. :- 
qanaq à say ANA aT TAT: P. col 


O gracious hero! may we learn anew to know thee as 
Thou art. (R. VIII. 50-9) 
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(90) 
The Final Mystery 


In the following the Veda leaves the final question on 
ultimate things unanswered : 
al aar ae a ge S aaa 
ga asta pa ga fate: ı 
wat Rar ae Aai- 
Sl el FE Fa ayy. VolF RVG 


Who verily knows, and who can here declare it-— 
Whence was it born and whence came this creation ? 
And did the Shining Ones appear with its production ? 
But, then, who knows whence it has arisen ? 

(R. X. 129-6). 


Compare the following verse which points to the 
mystical nature of the conception of Deities : 


et aa ae a eo Aa 

eal aca T 3 aT Aaa | 

qe qq, aqa a acifa 

qy Al JAg aA N E. ZINT 


Who knows this truly and who will now declare it, 
What paths lead together to the Gods ? 

Only the lowest aspects of the existence of Those are seen, 
Who exist on supreme, mystical planes. (R. IIT. 54.5.) 


The query leads to the final mystery of the Universe. 


(91) 
Who Knows ? 
gi fahr aa amga 
af at A aR ar a 
a anaa: WA ARA 
cat om ae ate ar Tae. VOTRE 
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He, from whom this creation came into being, 

Whether He upheld it or He did not, 

He who oversees it in the eternal region, 

He verily knows it or perhaps He does not know. 
(R. X. 129.7.) 


The Veda recognises the Supreme Being overseeing 
all (aag: TÈ eA), but leaves unanswered the 
question of whenee—from what material—this ereation 
came into being. 


In the Purusha hymn the Veda gives a symbolical 
answer through the analogy of sacrifice: that a yajfia 
was performed with the Primal Being, In which spring 
was the butter, summer the fuel and autumn the liba- 
tion. Here, to a logical query, to which a literal answer 
is required, no reply is given. This shows that such a 
question is better left open. 


This attitude, typical of higher thought, leads to a 
very delicately poised sense of truth which precludes. 
every type of dogmatism. In this sense the Vedie atti- 
tude here is philosophical rather than religious, in the 
elementary sense of the latter term, according to which 
2 fixed and litera] explanation is given in respect of 
every aspect of the unseen reality. 


Lord Buddha was maintaining this Vedie attitude 
when he kept silent about the Ultimate Reality. He 
neither accepted nor rejected the theory of the Ultimate 
Being. The story in the Kevatta Sulta of Digha Nikaya, 
said to be told by Lord Buddha, is a fictional rendering 
of the Vedio hymn on Creation (magra, qm) and of 
the verses that have been quoted above from it. 


The story says that a certain Bhikshu in a state of 
samadhi wished to know where earth, water, fire and air 
were finally dissolved. With the help of his spiritual 
powers he visited four Deratas. They were unable to 
answer the question and asked him to go to Indra. Indra 
directed him to some higher Divinity. The Bhikshu 
moved to higher heavens till he found himself in Brahma- 
loka. There he put his question to Brahma who found 
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that he did not know the answer to this question. But 
he did not wish to expose his ignorance. He described 
his divine glories, but the Bhikshu said he came to know 
not what Brahmä was like, but what was the final state: 
into which the four elements were dissolved. Then 
Brahma took him aside and said, “ All the Devatas liv- 
ing in my heaven believe me to be omniscient; I will 
not confess my ignorance before them. But really I 


don’t know where the four elements finally lose them- 
selves.” 


Brahma’s “I don't know” in the Buddhistie story is. 
obviously a folk-tale rendering of— 


TM aA: Ws satay 
wat ax aq aie a a az n 


He who oversees it in the eternal region, 
He verily knows it or perhaps He does not know. 


The story proceeds further. Brahmé asks the Bhikshu 
to go back to Buddha and ask him the question. He comes 
to Buddha and puts his question—‘Where do the four 
elements finally lose themselves ?” Buddha says the ques- 
tion is wrongly put. It should he—“ Where do the four 
elements lose their indentity ; where do length and short- 
ness, the gross and the fine, the real and the unreal, name 
and form, cease to exist ?” and the reply to the question 


1s-— 


“In the consciousness beyond the power of vision, 
and in the eternally hright lustre, the four elements lose 
their identity.” 


Here the state beyond the real and the unreal refers. 
to the same as deseribed in the Veda : 
TAS Aalst ae sale, az 
Then there was neither unreality nor reality. 
The metaphysical idea presented in the above Vedic 


verse has also been rendered into a curious popular story 
in Skanda Purana. But though crude, the legend has a 
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significance. It is that the ultimate truth cannot be 
stated. as a simple fact; it is shrouded in nrystery : the” 
same idea as given in the Rigvedie verse quoted above. 
The story is this. Brahma and Vishnu both tried to 
trace the two ends of a vast linga (sign) whieh. 
they found spreading before them.. Vishnu assumed the 
form of a tortoise and went down, whilst Brahma 
embodied himself as a swan and flew upwards. Both 
travelled for one thousand years (of the gods) at the 
speed of the human mind and yet they could not. 
fathom it. Vishnu came baek and confessed his inability 
to reach the lower end ; but Brahma falsely claimed to 
have found the upper end. The latter produced false 
witnesses ; but a voice exposed these witnesses and cursed 
them as well as Brahma; whereas Vishnu received the 
blessing that he would be worshipped by the whole world. 


The story, though belonging to the class of fairy tales, 
is just a commentary on the Vedie verses quoted above : 


at agl ae E gg aa 
şa aaa ga 4 feats: ı 


Who verily knows and who can here declare it— 
Whence was it born and whence came this creation ? 


(92) 
What shall I speak ? 


fa & a raa fe agr 

dt 9 4 onftexa aed aa 

À l aaa qari: 

fS fag anM fg g RAN E. SIS 


My ears open to hear, my eyes to see; 
this Light within my spirit shines beyond ; 
My mind roams with its thoughts in the distance ; 
what shall I speak, and what, verily, shall I think ? 
(R. VI. 9-6). 


The sage has an experience which cannot be inter- 
preted in terms of the senses : before which the mind is 


THE PATH OF MYSTICISM’ | 157 ` 


restless, unable to comprehend.” He: cannot reduce nae 
experience to word or thought. 


What is given in the Veda as a deep penional experi- 
enee’ with subtle emotional modulations, is found in the 
Upanishad as an aphorism : 


aa are facia | BIT ATCT TE | i 
PENO Ae. 
_ From which words return unattaining, with the mind. | 
This | is intelleetual and philosophic ; but the Vedic’ 

Tine is poetical and personal ’: | a 
fe faq agafà Peg q afasz ? oe 

What shall I speak ? What, verily, shall I think 7 
Here weiére brought into cohtact with an intense . 


spiritual mood—the mental embarrassment before the 
final Mystery of the universe. 


(93) een 
Mystical Language 

qar are aah certs 

afa figg mam à adf: | 

gi art agen agfa u g eee 

i ‘a. B19 of 


Vw 
:t tee 
a 


o a pia Ae t 
Speech of four types has been ‘measured ; 
The sages who are wise Know them. ee 
‘Three that are hidden in the, cave (i.e.; Are inkystic) 
are ineffable. 
Men speak the fourth (type of) ‘speech. 
o . (R. X 164.45; A.) 


The three types. of speech that’ are ineffable are ‘the 
silent speech—or the silence that is more eloquent than 
Janguage—in respect of the infinite, = 


J 
ij n 
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The mystie experience leads to: silence because the 
ultimate is inexpressible. As the Yajurveda says : 
aaa agak aa AN A. (AIL 20198 


For the finite the eloquent man, for the infinite the mute. 


But the demand for expression is most urgent in 
man; and the mystic sage finds that he must express 
what from the nature of the experience is ineffable. Fail- 
ing to interpret in terms of the intellect he seeks the 
language of the spirit. First, he accepts poetry, with 
the subtle power of rhythm, as the medium of expres- 
sion. Secondly, he extends the expressive power of words 
by investing them with symbolism. In a symbol far 
more is meant that meets the ear. 


The expression gefgqa or geifafga has been fre- 


quently used in the Vedas for the Ultimate Mystery that 
is the Divine: eg. :— 


areata Ter fata Ter az a. (at.) are 
The loving sage beholds That Being which is mysterious. 


(94) 
Revelation of the Sacred Word 
GEIS ATA sal aH 
Wa ITA AIT TAT: | 
qe wat Ae Te Altay ardia 
Bon aa wat faa sera: n 
agga xa asai Taal 
qa A AAA Fay AFA | 
aar gaa: Tens waa 
aii seat: ARa ar naz. 909919-3 


„The first and foremost speech, O Brihaspati, 
| that sages sent, giving names (to their visions), 
Speech that was their best, was stainless— 
it revealed with love the Divine Mystery within them. 
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And where they created the Word, sifting it with the spirit, 
as they sift the flour with the sieve, 
Therein have friends discovered their friendships 
of which the beauties lie hidden in the Word. 
(R. X. 71.1.2) 


Here we find a reference to the Vedie revelation. 
Vak, the Word, is revealed in the soul of the sage, which 
receives it creatively. Through the revealed word men 
find an intimate friendship established among them, its 
beauties lying hidden in the word. 


(95) 
The Sage who sees 
Ta A: TL A TERT AT 
SA A: WJA A IMATA, | 
Sat aA ad 9 fF ag 


Me qa THA gTa: UW. Yo}v 4px 


There is the man who sees but has not seen Vak (the 
sacred Word); there is the man who hears but has 
not heard her; 

But to another she has revealed her noble form 
ag a loving wife, finely robed, reveals hers to her 
husband. (R. X. 71,4). 


The Vedie sage has been called the Rishi, seer—seer 
of the mantra (q7A3g1). The analogy of the wife is 
typical of the Veda, which holds the Grihasthashrama in 


high regard. (Cf. aaqa Aas a — Like the 
spotless wife, beloved of her husband)—R.I. 78.3.) 
(96) 
inequality among Sages 3 
aara: Barat: ga 
WAAIAIA TZ: | 
STRAT SHANA I A 
Gel ga ema 3 A TED n 


~ m 
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ql AY Aaa Tay ee 
AE MEM: Aad TAM: | E A 
ame à frrgy afar 
MEAN A ÀN W Volyay-c. 
Friends, equally endowed with sight and hearing, 
are unequal in the quickness of their spirit ; 
Some look like tanks that reach to the mouth or armpit, 
and some like lakes wherein one can bathe. 
When, with mental impulse fashioned by the heart, 
Brahman friends sacrifice together, 
Some, through their wisdom, leave others behind them, 


and some walk about only boasting to be Brahmans. 
(R. X. 71. 7.8.) 


Some are great sages, some are small, and some, 
though fit enough for formal rituals, are no Brahmans 
at all; Brahmanood is a mere boast in their case. 


(97) 
Universality of Spiritual Knowledge 


afaa aa A 
agaga BETA | 
Wa aiad aA 
magi wal AT A. GLE, 819198 


Asvins! Lords of light! 
fill me with sweet honey, 
So that I may speak the glorious word 
to the masses of mankind. 
(A. VI 69. 2; IX. 1.19.) 


The Yajurveda has a similar prayer (XXVI. 2) in 
which the word, fq (gracious, blessed), is used 
for apredty (glorious), and the word ‘masses’ is fur- 
ther amplified by saying, ‘to the Brahmana and the 


Kshatriya, to the Vaishya and the Shudra, to my own 
people and to the foreigner.’ (See No. 300) 
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The word aig (divine glory) appears in the 
famous gayatri mantra. (R. IIT 62.10). The Veda speaks 
of Divine glory in glorious language. 


The truths revealed through the words of the Veda 
are not secrets to be carefully kept from the publie. The 
sage who knows them feels called upon to declare them 
to his fellowmen, irrespective of their social or cultural 
status. This feature of the Vedic religion distinguishes 
it from occult sects. In this verse the sage prays for 
sweet speech so that he may give the sacred words to 
the whole human society. 


[The so-called Brahmins of a later age who thought 
that! the Vedas should not be taught to any one who was 
not a member of the Brahmin caste were going against 
the Veda itself. ] 


iA- 


THE PATH OF SPLENDOUR 


CHAPTER IV 


Faayfa—arer 
The Path of Splendour 


The Path of Mysticism (ua-qm) follows a super- 
sensuous perception ; the Path of Splendour (fayfaaht) 
the sense-perceptions themselves. Here the sage perecives: 
the Divine presence in all: that is splendid and beautiful 
in the universe. The path of Mysticism is the path of 
the sage (gf) as a recluse (gù, mA); the path of 
Splendour is the path of the sage as a poct. (#fq), Spiri- 
tual consciousness on this plane is essentially poetie con- 
sciousness. The poct-sage expresses his exquisite astonish- 
ment before the visions of glorv and wonder. With him 
worship is cestatie wonder. As a result, the words of 
worship are as much poetry as part of religion. In fact 
the world has not known sublimer or more beautiful 
religious poetry than found in the Vedas. 


The poctic-spiritual attitude that we have deseribed 
(after the Bhagavad Gita) as the Path of Splendour: 
(afat) has this specialitv—that it never loses touch 
with the material reality which is realised by sense- 
perception, though it seeks a transcendental beyond the 
senses. Though sometimes the prayer becomes purely 
abstract and conveys metaphysical and moral ideas, still, 
in its more typical form, the abstract idea is conveyed 
by an image of beauty and glory. This image carries 
with it the highest poctie value. 


The source of all splendour is light. Hence light is 
the central object of admiration for the poet-sage. Light 
(satte:) is also the symbol for all splendour and glory 


of the spirit. It stands for truth (aq), order (aa), 

reality (aq), goodness (afa), glory (t), beauty (area), 

intelligence (ef), wisdom (mg), bliss (az), immortality” 
C—12 
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dama), —for God (ła) and the noble man (até) ; where- 
as the opposite of light—darkness (qaqa) — stands for 
untruth (aaa), disorder (aga), unreality (aad) 
evil (afta, gra), ugliness (ast), ignorance (aia), 
death (g¢q)—and for the Demon (a7) and the wick- 
ed man (ge, aa). Light is associated with fire (afia), 
the sun (a4), the moon (ata), the dawn (8a) ete. 

The svmbolisation of Agni led to the identification of 
the name with the inner Principle of light, whether asso- 
ciated with fire or lightning or the sun. Agni is thus 
contemplated as the Effulgent One, sending His light to 
earth, to the sky and to water, and supplying the life- 
energy to plants. Surya is the source cf life. Thug he 
becomes the Inner Principle of light and life af anar 

ms 
maata — “Surya, the Atman within what moves 
and what stands still.” Extremely poetie are the visions 


of the breaking of Dawn (st) and the glory of light 
spreading over the world. 


The negative and positive aspeets of the Vedie reli- 
gion may respectively be found in the conception of 
Indra : the killer of the power or darkness (aagi) and 
the bringer of light (aña). 


(98) 
The Light Divine 


The following verse suggests the transcendental light 
through the earthly. 
Sq as TACT satiated TA | 
a Sa Jå aay ARETA FE. 2o o 
F. (A) RolRy W[Ro, BAUS, 3EY. 
CERETI 
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Looking at the transcendent light beyond the darkness, 
we have come to Surya, God among gods, 
The Light that is most excellent. 


(R. I. 50.10; also Y., A.) 
sfa: ordinarily means light, but ge, tran- 


scendent, takes the idea to a higher plane. Surya, the 
Deity of this verse, though connected with the object of 
physical perception, implics more than a physical object: 
ats light, ‘most excellent,’ symbolises the spiritual glory. 


(99) 
The Lord of Light 


aeo: gfi? saaa aeaa ate aaa AAA a Tt: 
ag aat: giaa Qå agfa efeat TT ues t 
aay Balsa ITA Tat | 

TAA UIT Ud MAR ATE: WAT ULE UH. V/s 


Him who shines crest by crest equally on all, 
Surya, the Lord of what moves and what is still, 


The seven Sister Bays bear in the car, for (the world’s) 
well-being. 


That lustrous Eye, God-ordained, arising, 


May we see 2 hundred autumns. May we live a : 
hundred autumns. (R. VII. 66. 15-16.) 


The union of light and life sums up, in the physical 
and the spiritual sense, the Vedic outlook on the world. 


[The Deity is Surya] 
(100) 
Destroyer of Darkness and Evil 
a aren Gara aaifa a 
asari way ae fasta | 
geara Maa afaqageaa 
cette mat aA E. IRU 
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Having chased away the wicked ones and darkness, 

Thou mountest Thy refulgent car of Order ; 

The awful car, O Lord of wisdom! that subdues the enemy, 

Slays the wicked, cleaves the stall of light and finds 

the lght. (TR. II. 23.8.) 

Here light (sqtfa:) and Eternal Law—Goodness 
(xa)—are identified and hence darkness (aag) implies 
the power of evil—the enemy (afa), the wicked one 
(raa). 

In Rigveda X. 103.6 the expression atafaeq— 
cleaver of the stall of kine is followed by mtàga— 
‘bringer of kine.’ Here a@fgeq— ‘bringer of light’ 
—oceurs for miga — ‘bringer of kine.’ Evidently at 
and @t are synonymous terms meaning ‘light.’ So 
Tate really means “cleaver of the stall of light.” 


The word wa (awful) indicates the sternness of 
Divine Law (a). lt corresponds to the moral idea of 
light—viz. goodness. 


[The Deity is Brahmanaspati, Lord of Prayer] 


(101) 
The Life-Giver 


gegra: sada raat 

ATA: engra at a | 

a at aq: afaar ay ges. 

aA ty laws AA: n E. SNS 


Most giacious God, who brings (the world) to life 
and heeps (it) in repose ; 

He who controls both what moves and what is stiil; 

May He, Savita the God, grant us grace, 


For serene life, with three-fold bar against evil. 
(R. 4.53-6). 
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Here afgar—Savita, the Deity of the verse—has 
been described ag sađar — the producer of life. Com. 
pare—y q gÑ «afar. «= (4.¢218) “He who gene- 
rates life is Savita.’ 

The prayer is of a general type, seeking protection 
against, evil. 

(102) 
Glorious and Beloved Supremacy 


wey fe care alga: saa AAR | 
a fifa GUMA oe. MERR 


This Savita’s own supremacy, most glorious and beloved, 
None can diminish. (R. V. 82.2.) 


Here the effulgence of Savita is not only glorious, 
Dut also beloved. The word Svarajya (fT one’s 
own supremacy or sovereignty) has often been used in 
the Vedas. 

(103) 
Source of Goodness 
fafa Xa afar gafa ce ga | 
JZ AR AA A Ga ll BW. MERIN, F. (a1.) 3013 


Savita! God! send far away all evil; 
Send us what is good. (R. V. 82-5; Y.). 


Here the idea of physical glory is converted into that 
of mora] power. 

[We found a word-play between Savita (afai) and 
(saai) (inspirer of life); here there is a word-play 
on Savita (afiar) and the verb gq (move) in q ga, 
“move away,’ and af gq ‘move in’, ‘bring’, derived 
from the same root (g, q) as the word Savita(afqar).] 
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(104) 
Source of Beauty 


aaa afeara laa afag: aa | 
fara qafa afè uv az. ERIS 


Sinless, for noble power under the influence of 
Savita, God, 
May we obtain all things that are beautiful. 
(R. V. 82-6). 


Here the power of goodness is contemplated to lead 
to the power of beauty. 
akfa, the Primal Divine Power, is taken in the 
abstract here as in the following description of Agni: 
aAa aff MAR E. wigiRe 


The Divine Power among all adorable Ones. 


[Here also there seems to be a word-play on Savita. 
(aña) and Sava (aq), influence. | 
(105) 
Source of Truth 


al azi aaf aerate aitaz | 


gaga Baa UF. MIERIY 


We with our hymns elect to-day the all-God, 
Lord of the good, 
Savita, whose decrees are true. (R. V. 82-7). 


The expression ‘we elect’ (aoĝąè) implies the 
Willing acceptance of the Divine Power—the Power of 
goodness and truth. For the word, compare— 


AN a UT IAT: (W. VolBvic) 
As the people elect the King. 
[Here also there is the word-play on qq and gà. J 


fazqzq— all-God—is an interesting Vedie expres- 
sion. As the Veda ignores the difference of number, it 
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addresses “all Gods”—fazq q; in the same way as it 
addresses one God as “All-Ciod” (Raza). This implies 
that though the Veda speaks of many Gods it docs not 
recognise the real numerical significance of ‘many.’ The 
many, i.c., the multiple conceptions of God—are contain- 
ed in the One. God is One—but is contemplated in many 
ways. This is a mystical conception peculiar to the 
Veda. 


The three verses quoted above which belong to the 
same hymn and appear in succession indieate the three 
principa] values or ultimates—Goodness (az) ‘Beauty 


(aman) and Truth (agf). It was many centuries after 


the Vedas that these values were formulated by the 
philosophers of Greeec. It is notable that the Vedas 
anticipate them in their characteristic form. 


[There are other words too for these three values ; 
eg. faa, tafe for Goodness, at, agar tor Beauty 
and aq for both. The word gaq, for beauty is a 


later one. | 


(106) 
The Overseer 


a fafa agafà 
yaa a a qfi | 
GA: qqa BAT WH. BGA 


He who sees all from above and aside, 
sees all living things together, 


May He, Pushan, be our Saviour. (R. III. 62-9). 


Here, there is on the one hand the idea of the all- 
seeing sun, and on the other, that of the omniseient 
Divinity. 
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(107) 
Inspirer of the Soul 
ay gaii Taaeaeg¢e fà 
fad ran ngA gA? FIA | 
qqr at qai Agarnag Fy 
UA gaa: MA N g Ves, (ar) Ive. 


Him, the supreme Ruler, the Lord of what moves and 
what stands still, 

The Inspirer of the intellect, we invoke for our aid. 
May the Deity, our Protector and our Guard, 

Who is unassailable, promote the increase of our wealth 
—for our well-being. (R. I. 89-5; Y.). 


Here the Deity is Pushan. 
The qualifying adjectives are, some of them, the 


same as applied to Savita. æf% (literally ‘what is good’ 


-3) 


means spiritual well-being. 
(108) 
The Noble Lady 
at ar atta aaa aia waste | 
aac ast gaa saaa sett: usw. ervey 


Like a noble lady Ushas comes tending everything care- 


fully, 
Rousing all life She stirs every footed creature 
any makes the birds fly. (R. I. 48-5). 


Note the word, qa a nobleor good lady, applied 


to Ushas. afqr is a young lady. 


(109) 
The Loving Maiden 
ays: TWA AA 
as Hong aafaa facta | 
gaa ae a Aafa aa 
BX Her fispa aai uw, WAS 
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She who has knowledge of the first of days, 
is born refulgent white out of darkness; 

The Maiden breaks not the law of Order by coming 
day by day to the appointed place (to meet her 
lover), (R. I. 128-9). 


For fäsgag compare— 
faga ftia | g. Bolgwis 


As the loving girl comes to the appointed place (to meet 
fher lover). 


(110) 
The Glory of Beauty 


grag Weal 3 magat 

cià Afà tay ZIAANH | 

daama gai: JTA 

antag aià soe fadt uaz. URIN 


Like a maiden, in pride of beauty, 
Thou goest, Goddess, to meet the God who longs for Thee; 
And smiling, youthful, and brightly shining, 
Thou discoverest Thy bosom before him. 
(R. I. 123-10). 


(111) 
The Blessed Virgin 


gaan agaa atei— 

faa eq Hoye eat FR | 

Hal aa Sat feat aque 

TTA A Arg SHAT AURA UW. VRE 


Lovely as a bride adorned by her mother, 
Thou showest Thy beautiful form for all to see; 
Blessed art Thou, Dawn! Shine more widely. 
No other Dawns have attained what Thou attainest. 
(R. I. 123-11). 


The expression mgala aly, ‘like a bride adoşa- 
ed by her mother’™—is most graceful. } 
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(112) 
The Blissful Goddess 
In: the following verse the sense of the glory of light 
turns to a sense of grace and goodness : 
BA (RAA AJATZANAI 
azai mga amg Afg 
Sat a aT gga gzz- 
SUZ TAN AIRG T EA: FE gI? 
Obedient to the reins of Eternal Order, 
Give us each thought that is more and more blissful.. 
Shine on us today, Dawn! easy to be invoked. 
In us and the rulers may Thy bounty lie. 
(R. I. 123-18). 
(113) 


Welcome of Songs 
“The vision of Dawn creates new types of beautiful 

poetic imagery, cach ecmbining in it ideas of light, loveli- 
ness and divine purity. 

gaai gadig waa 

gaada amy fend 

ada STS eag aged 

ofa AnA aflafar AEA n Æ. Vic ol? 


Bright on her path, sublime, by Law, true to Eternal: 
Order, red-tinted, far-shining ; 
Ushas, Goddess, bringer of light : 

—Her the poets welcome with the singing of their hymns, 


(R. V. 80-1). 
(114) 
Beauty Bright with Bathing. 
CA ga a aa faga- 
ay aA cera at AA 1 
ay gal Bayar aniey- 


at feat gka IRRE u E. Mic ol 
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She, as if conscious that her limbs are bright with 
bathing, stands, as it were, erect so that we may see 
her ; 


Having driven away malignity and darkness, 
Ushas, Daughter of the sky, has come with light. 
(R. V. 80-5). 


The first two lines are statuesque. The ereet figure 
of the Goddess of perfect beauty, bright with bathing, 
stands before our mental vision. 


Malignity and darkness are bracketed together and 
opposed by light. Thus moral ideas are symbolised by 
the physical. 


The verse also clearly implies that what is beautiful. 
is good, and opposed to evil. This is a fundamental 
point in Vedie ideology. It combines poetry and religion, 


(115) 
The Modest Maiden 
wn sdtal gka fear 
area war fa Noha aa: | 
ego Tyee aati 
gag Satay gata: JNE: Wa. “colg 


She, Daughter of the sky, like a virtuous woman, 
bends, opposite to men, her forehead downwards. 
Disclosing boons to the worshipper, the Maiden 
has brought again the light as before, (Iè. V. 80-6) 
Extremely graceful is the deseription of the gentle 
downward movement of her head by a vituous woman, 
when she is face to face with men. The verse refers io 
the ideal of feminine modesty. 


(116) 
Like a Dancer 


ae taifa art aRar- 
NÅ ag Sea IZH | 
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saat aA yaaa oad 
Wat a AT g AT TA: NE. BIS Rte 


She, like a dancer, enrobes herself with her embroidered 
garments ; 
She bares her bosom as the cow Per udder. 
Creating light for all the world of life, 
Ushas has laid open the darkness as cows their stalls. 
(R. I. 92-4). 
(117) 


The Goddess advancing amid Ten Arms 
gå q Aeaf wr QN war | 
fata sagan 9 rat eae gY N 
FH. 61202123 


She youder, bending down, rich in rays, clothed 
in red hues; 


Is seen, advancing as one wonderful, amid the ten 
surrounding arms. (R. VIII. 101-18). 


We are reminded by this verse of the ten-armed (gqr- 


gm) Goddess worshipped in Bengal and elsewhere. The 


origin of the Puranie conception of Durga evidently lies 
in the Veda. In the Veda the ‘ten arms’ have the 
original abstract significance of ‘ten directions.’ 


(118) 
Like the Mother 


sear ar HY agar ale 

met AA eae ET | 

IAA taa Fae ai 

WA ATT A GAA: E viene 


Of thee, Goddess, who, dawning, makest with thy glory 
the earth visible ‘and revealest the heaven for us to 
see, 

Of thee, the distributor of jewels, we pray. 

May we be to thee like sons to the mother. 
(R. VII. 81.4). 
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The pocts who describe the youthful beauty and 
grace of Ushas wish to be to her like sons to the mother. 
Thus thev not only invest the charm of womanhood with 
divine holiness, but also bring the devotion of sons invest- 
ing her with maternal glory and grace. 


This passage provides an ancient instance of the wor- 
ship of the Divine Virgin as Mother. 
(119) 
Dawn in Days to come 


ggd 2 gaT, AIT 

Sgearay Bas Raa: ) 

meme g iaga 

A afa J ag THAT N Æ. 312331? 


Gone are those mortals who beheld the beaming 
Dawn in former ages, 
We now behold her brightness, 
and they are coming who will see her in after-ages, 
(R. I. 118-11). 


Here the response to the glory of Dawn unites the 
past, present and future gencrations of men. 
(120) 
The All-pervading Being 


ga: gena agcaRaag- 
ala aaa affar glana | 
AIG qag Bday ARAT 
ASAT MA SAA BEA BAL tl BB. vvo lS 
q (@.) 20w, LAU 


He is the Swan seated in the midst of light; 
the Lord of wealth seated in the mid-region ; 
the Priest seated by the altar, the Guest seated at the 
house ; 

The Dweller among men, the Dweller in the noblest place, 
the Dweller in Eternal Law, the Dweller in the 
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; : 
infinite sky; born of water, born of light, born of 
Eternal Law, born of the mountain, He is the Eternal 
Law. (R. IV. 40.5; Y. 10. 24, 12. 14). 


The Deity in this verse is Surya (gå). 


The beginning of the verse may suggest a material 
phenomenon, the sun surrounded by bright light. But 
soon it becomes apparent that the swan (a) is a symbo- 
lie term, signifying the Ultimate Being; and the idea 
expressed is that of the supremacy and _ all-pervasiveness 
of the Divinity. We is in the light of the heavens and 
of the mid-region ; He is at the altar on the carth ; He 
is the honoured Guest in the homes of men. He 
is in men, in the best of places, in the infinite sky : He 
is within water, within the mountain. Finally the idea 
goes from the concrete to the abstract : He is in Eternal 
Law : He is the Eternal Law. 

This association of the econerete and the abstract, the 
material and the spiritual, is typical of Vedie poetry and 
belongs to the religious outlook described as fayfa-att, 
the Path of Splendour. 


[It will be found here how wrong it is of those who 
say that the Vedas worship natural objects like the sun. 
When the sun is deseribed as “horn, of Eternal Law” 
and “ Eternal Law,” no doubt is left as to the meaning 
that is finally attached to the conception of the Deity. 
Here neither ‘the sun’ nor, for that matter, ‘the swan, 
(ia); is to be taken literally. The ideas are symbolical, 
and signify the Ultimate Reality.] 

The verse is quoted in Katha Upanishad (V. 1) to 
describe the supreme qualities of Atman. 


(121) 
Light is God, God is light 
aRar sofa satay afiar 
geal satfag AT gz: | 
aai sree sna: at: a 
WH, Fo 3k 
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Agni is light, the light is Agni: 
Indra is light, the light is Indra; 
Surya is light, the hght is Surya. (8S. 1881,).. 


The word light (sata:) is reiterated in an ecstatic 
manner through the musical accents of the Samaveda. 
SNR: symbolises eternity, divinity, e.g. oe 

aaa Al SAAT TWA (Ge. 3. 2.3.2¢) 


Lead me from darkness to light. (Br. Up. 1. 3. 28). 


(122) 
The Wonderful One 


aq fas fas faaara aa 

Raga Riga qaran | 

ara Uy geit sera 

aq ATA Yd FAA tl HH. KRIY 


O wondrous One, of wondrous power! 
O Lord of wonders! give us what is most wonderful, 
life-giving ; i 
O Bright One! with Thy brightness, give to Thy singer 
great wealth, brilliant, with many heroes. 
(R. VI. 6.7). 


[The Deity is Agni.] Here Divine cffulgence and its 
wonder are ecniemplated with a poetice thrill. 
(123) 
The Supreme Light 


ya safar aa aa h 
aat afas qoaeeaea: | 
AA W: qaaa: THAT 


we mgr aR f afa ag n g. KT 


A steady Light, swifter than thought, is stationed 

among moving things to show the way ; 
All the Shining Ones, being of one mind and like wisdom 
procced reverently towards the One Intelligence. 
(R. VI. 9-5). 


tty 
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_ Here the Divine Presence is understood in terms of 
light and intelligence. [The Deity is Vaishwanarg Agni.) 
Powers cosmic and mental, move towards it. It is steady 
in the midst of a hings 
(aa) a f nidst of moving things (qaaag). 
$g implics the second of the three aspects of the 
Divinity, afagzizz; it is synonymous with Rg. 


(124) 
He Lights up Darkness 


aa Qa art a 2 

så maag 3g g aa Tai: N 

a faa magha aA: 

afia afaa afam: E. ZLY 


He, shining, caused to shine what shone not. 

By Law he lighted up the dawns. 
He moves with steeds yoked by eternal order, 

Making men happy by the chariot-nave that finds the 
light. (R. VI. 39-4). 


[The Deity is Indra] 
God is Light and Law. 


(125) 
The Ageless 


ay afta mA a aa 

a aa gag waaeraied | 

aqui faa atan ae ad: 

eae Sea TTA NSE. GIRS 


Years do not age Him; nor months nor days wear out 
Indra ; 
May His self grow, though ever so mighty, 
glorified by songs of praise and hymns of prayer. 
(R. VI. 24-7). 


The sense of the first part of the verse is the same 
as expressed by the words “amq” (ageless) and “gat” 
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(youthful), but it is expressed in the particularised man- 
ner characteristic of poetry. The worshipper thinks his. 
songs of praise will increase the greatness of God :—an 
idea typical of the attitude of bhakti. 
(126) 
The Bright One 


ag ala eR FT Na 
aa yale Sa es 
a al alae es Tal ay 
q aan VTA N W. cyl, 
GA. Awe, ERR; AL VC HZ, QRO 


If Indra! a hundred heavens, were Thine, 
and even a hundred earths,— 
No, not even a thousand suns, O Thunderer, 
could match Thee, manifested, nor both the worlds 
(R. VIII. 70-5; S. 278, 862; also A.). 


[The Deity is Indra]. 
Here Divine glory is deseribed. Compare the Bhagavad 
Gita : 
fà qaza ate aragiaar | 
aR a: aed MW le aAA ARAT: a. a, 23 
If there could be the splendour of a thousand 
suns arisen at once in the sky, 


Such would be tbe glory of that Magnificent Being. 
(Ch. 11.12). 


(127) 
The Form Behind All Forms 


eq gi AET ga 
ag a ST ATAN | 
grat afa geet fad 


Gal TA FCF: WaT SAT N 
Æ. Give 


C—13 
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For every form He has been the Model, 
that form of His is the one to look on ee re 
Indra by His maya (creative illusion) moves in many 
forms ; 
verily, His bay steeds are yoked a thousand times. 
(R. VI, 47-18). 
God is onc, His glory multiplying in many forms. 
“Bay steeds’ is a poetice way of expressing his splendour. 
The following is Shankaracharya’s commentary on 
this mantra (which he read as part of Brihadaranyaka 
Upanishad) : “Why did He come in so many forms? 
Were name and form not manifested, the transcendent 


nature of Atman as pure intelligence would not have 
been known.” 


(Com. on Br. Up, 2. 5. 19) 
(128) 
His Manifold Splendour 


AM aat ces: FRAR, 
piim aR amma 
AA Toot arama 


ala: aay AA aa we. RIR, A. gww 


Brahma among Gods, the Leader of poets, 

The Sage among the wise, the Buffalo among wild animals, 
the Falcon amid vultures, the Svadhiti tree in the 
forest-—- 

Soma over the cleansing sieve goes singing. 

(R. IX. 96-6; 8.) 


[The Deity is Soma Pavamana, identified with the 
Supreme Being, to whom the libation of soma juice is 
made. Here the werd for libation implies the Deity. 
(Similarly Agni, fire in ritual, and get, word of prayer, 
are names of the Deity).]| 

This style of expression has been made popular by 
the Bhagavad Gita in its interpretation of Vibhuti-yoga. 
For example, to Arjuna’s question— 


$g Fg a arg faeatsfe ara war (90199) 
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the. 


‘In what aspects, O Lord! art Thou tobe contemplat- 
ed by me? Lord Krishna speaks of the divine splendour 


(RaR) in a style which reminds one of the Rigvedie 
verse quoted above :— 

aama ag faura RIMA | 

aÅ agaa afa agaa ak a A. Rt. 9014 


I am Vishnu among Adityas, the glorious sun among 


radiances ; 
Marichi of the Maruts; the moon among asterisms. 


The following is in the same strain. 


(129) 
Splendour among Splendid Things 
ag Wawa qåai— 
& aai gR fas: | 
Be FU ABA FJA 
SE BAL STAT TMA AT E. RRI 


I became Manu and Surya; 
I am the sage Kakshivan, the holy singer! 


Kutsa, son of Arjuni, I master ; 
I am the poet Ushana. Behold me! (R. IV. 26-1). 


The Deity is Indra: the verse is given as a Divine 
utterance. 
Compare Bhagavad Gita : 


mara Seal AA: (930139) 


Of poets I am Ushana, the bard. 
Here the Gita quotes the Veda. 
(130) 
The Mighty One 


g¢ aa gama aust 
aaga aalsa | 
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afafa aaa dada: 


wa afta waa uw. UNNIN 


This obeisance is spoken for the Mighty One, the self- 
resplendent, for Him whose power is truth, for the 
strong One; 

In this hattle, O God! may all the heroes, 
with the princes, he under Thy protection. 

(Æ. I. 51-15%. 


[The Deity is Indra] 


[Here Indra is deseribed as Vrishabha, the Mighty 
One. Tn later religious literature the word was taken 
in the non-metapherieal way, meaning the bull, and the 
bull came to oceupy a place of worship. In the South 
Vasava, Prakrii for Vrishabha, is the Bull-God. Conrpare 
with Vrishabha (ava). literally, a bull, the deseription 
of the Deity as Moesha (ag) in Rig I. 5.15 which is 
uscd in the abstract sense to imply power, not in the 
concrete sense of ‘a ram.’ 


Similarly in the folowing verse, the Deity has been 
called a ‘varaha’ (aqig) literally, ‘wild boar.’ 
feat auga wag safe 
aq wa ama fa garage. agai 


We invoke with our obeisance the Mighty One of the shy. 
red, with conch-like hair, the beautiful form. 
(i. I. 114-5). 


Perhaps this is at the root of the conception of the 
Divine incarnation of Varaha (the boar). But the Veda 
uses the term in the abstract to mean the fury of Rudra 
suggested by a violent storm.| 


(131) 
God’s Many Aspects 


weg cat ata afgaat 
aed eal TAA ACTA | 
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Hey cal Mega IR Fg 
eH cal IgA ATOM N 
He. CIS RIS 


I deem Thee as the Holiest of the holy, 
1 deem Thee as the Shaker of the unshaken ; 
I deem Thee, O God! as the Banner of heroes, 
I deem ‘Thee as the Chief of the people. 
(R. VIII. 96-4). 


[The Deity is Indra] 
Herc the holiness, power, valour and supremacy of 
God are deseribed in highly poetic language. The repcat- 
ed, “I deem Thee” (aà at) creates a fine oratorical 


effect. 
(132) 
The Model of the World 
Fa ed sazea Tat 
q gaam aaa gare 
at aa Aa aya 
al aeqaega, a IMEA gR: N 
FE. BUS, A. VolFBIS 


Iie, without whom men never conquer, 

Whom, while fighting in battle, they invoke for succour: 

He, who is the Model of all this world, 

Who is the Shaker of the unshaken, He, O men, is Indra. 
(dè. TI, 12-9; A.) 


Here the central principle of Vibhuti-Yoga is stated ; 
at fea sitar aga- 
that the universe reflects divine splendour. (The Deity 
is Indra). Of. Mundakopanishad (Also Katha, V. 15): 
aaa aranga aa 
qa war aware aft | Fes. RIII 


All shine by His shining, 
And by His splendour all the world is splendid. 
(II, 2-10). 
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AE 


(133) 
The Dancer 
aà a ngi ga ar fife 
ger asi aaar AT) 
qaiit wh gà A A 
aan JaA aga n E. SRN 

For glory Thy devotees embrace Thy feet, 

Bold, thunder-armed, gracious through Thy might, 

Clad in a vesture, beautiful as heaven to look on, 

Thou hast been as an active dancer. (R. VI. 29-3). 

The word Shri (#) has carried a sense of divine 
glory and bliss through thousands of years. 

Here God (Indra) is ealled a Dancer. Dancing, the 
beauty of movement—the rhythm of life, is attributed 
to the Divine. 

In later times, the figure of dancing Shiva has beem 
much admired. The different sects took the Vedic ideas, 
particularly those associated with Indra. In the verse 
quoted above, we have the origin of the idea of the 
Divinity as Daneer. Also compare : 

X q: Tay agga $A SAT AT: lw. cge 
,. Who was Lord of ancient praise-song, of tribes of men, 
= the Dancer, 


. Also ef. Rig. II. 22.4, VIII. 92.3, 
In Rig. I. 92.4, Ushas has been deseribed as Ig:— 
dancer , so have Asvins in Rig. VI. 63.5. 
P (134) 
ee ee a Bringer of Lovely Water 
IAA AT A 
ae aa gaT E: | 
arya age Tait 
‘2 aay g: waty Sagal: N E. wiesie 


, 5 SN » 
Pres Very led 
agr a drd . Pa RETA eae 

fer a s sofa PE * aa, et r 
im ome aie ie a ‘BEL acct Ea OR tr z hee A p * PETE EF E T repeat! CERT, ~ dd 


Pas PATH OF SPLENDOUR 187 


Indra let: the unwedded young virgins skilled in Law, 
as fountains, bubbling, flow streaming forward. 
"He ‘flooded with water the desert and thirsty plains, 
and milked the dry cows that had a mighty master.. 
(R. IV. 19-7). 
The divine action described here refers to the glory 
of the breaking of rains after summer. ‘ The unwedded. 
young virgins’ referring to streamlets, is a graceful 
metaphor. Here we find the initial stage of the poetic 
analogy which in later times developed into the mytho- 
logy of water-nymphs through a detailed allegory. The 
law (aq) is the Law of Universal Order; here the law 
of nature. ‘Milking the cows’ implies the streaming of 
water from clouds. The mighty master is Vritra, the 
enemy of light, of goodness, of order, who prevented 
the working of the Law and the breaking of rains. The 
Deity is Indra. 


(135) 
The Source of Beauty 
q: gfèqoa seage qa 
Slr ga aaa: | 
qaaa aai RIA fea 
sgeal afia: TT WF. 3193Y 


Thou who by Eternal Law hast spread about 
flowering and seed-bearing plants, and streams of 


' Water ; 
Thou who hast generated the matcliless: Nghtningw fh 
the sky,— 
Thou, vast, encompassing vast realmé, art a fit ‘subject 
for our song, (R. II. 18-7)» 


The word qg is cognate with “dharma” . (aå) 
which has been widely used 3 in’ Indian religious literature. 
It is Eternal Law. It'is an attribute of God that He 
maintains Eternal Law. He does not exercise a whim- 
sical or arbitrary will. : TE 
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The Eternal Law (aa) manifests itself in nature, 
making its beauty and glory. In its application to life, 
qå or Eternal Law makes virtuous conduet—geodness. 
Henee the beautiful and the good are but two aspects 
of yA— Law, cosmie and moral. Cosmie lawlessness is 
ehaos, and moral lawlessness evil. 


[The Deity is Indra] 
(136) 
The Revelation 

TY wa ata aT 
cam aa ale aaa. 
Jat weil AAT cq aE 
me TET tA aA Saray N 3 U 
aay afer ata: Ta Re 
feat srareavaler ART | 
gaa ar seat gara- 
qA yaa TEMA Ny tH. coo 


“Desiring strength, bring forward a hymn of praise, 

a truthful hymn to Indra, if, truly, He exists ;” 
“There is no Indra,” some have said, 

“who has seen Him? Whom, then, shall we adore ?” 
“I exist, O singer! look upon Me here; 

all that exists I surpass in splendour. 
The Eternal Law’s commandments make me mighty; 

when I rend, I rend asunder the world.” 

(R. VIII. 100. 3-4). 


The Divinity manifests Ttself through splendour and 
through Law. This revelation is different from the reve- 
lations deserjbed in later religions, according to which 
some physica] body appears before a man. Here the 
singer doo not see a person or perceive a physical 
object ; he realises within him that he can see God where 
he stands—-through His splendour, as manifested in the 


universe, and through His Law which works in nature 
and life. 
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The sage’s realisation implies that ‘God is here or no- 
where.’ 

‘Rending’ implies the might of Divine Law. 

Mark the spirit of scepticism preeeding the mastery 
of truth. lt is only in very highly refined society that 
the spirit of doubt and query plays an important part 
in life. There people are not led by blind faith, . 

‘Tf, truly, Indra _ exists’—indicates a robust mind 
refusing to accept an idea without personal realisation. 

‘Who has seen Him?’ (ẹ s aga) implies that no- 
body has seen Him with eyes} ‘Look upon me here’ (4xq 
He) indicates that a different kind of ‘seeing’ is meant— 
the seeing with the spirit,—the spiritual vision. 

teal afta—Indra does not ecxist—means not that a 
particuiar deity called Indra does not exist, but that God 
does not exist. Had Indra meant a particular deity, 
then. the worshipper would have rejected Indra for some 
other Deity—-say, Agni or Varuna or Savita—as it ig 
done in polytheism. But it is clearly meant here that 
the non-existence of Indra is not the non-existence of 
one of many deities, but of Divinity Itself. It is evident, 
therefore, that Indra is one of the many names of the 
Divinity and not the name of a particular deity. 
Similarly, when the sage says to Indra—q@ eet act 
aga cagita (az. &122122) ' There is no one like You beside 
Yourself, O Immortal!’ he refers not to a particular 
deity, but to God. This implies very clearly that the 
Vedie religion is not polytheistic. It contemplates One 
God. i 


(137) 
The Awful 
The following verse represents God the awful > 
anal fae wea gat ata 
yalaca Ta Ara | 
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a; alan Arat awarge 
Tt FAs A Was gR: tl 


W. VIAN, A. Aol FB viys 
Heaven and earth bow before Him, 
. before His might the mountains tremble; 
‘He, armed with the thunder-bolt, deemed by us 
ås the Receiver of the Soma libation, 
He, the thunder-wielder—O men, is Indra. 
: (R. II, 12-18; A.). 


(138) 
The Creator of Beautiful Forms 
at qal gaaat 
q SHAM aeg 3 Ag aa Jar | 


a ala: wear ge et alia gafi uae. ciw ay 


:+He who is the Supporter of the world of life, 
Who knows the secret, mysterious names of the 
. Morning beams, 
| He, Poet, cherishes manifold forms by His poetic power, 


‘ even as heaven. (k. VIII. 41-5). 
‘The verse is followed by a refrain used elsewhere too + 
AA ATs TA 


(May all others vanish) 
[The Deity is Varuna] 

One of the divine attributes is to know .the light 
{hence the term æfåg is applied to the Divine) which 
represents the principle of knowledge, goodness, beauty, 
order, etc. Here the symbolie nature of light is indicat. 
ed by the expression ‘secret mysterious names of beams 
of light.’ 

The description of God asa Poet (afẹ) and His. 
ereative energy as poetic power (aea) is typically Vedie 
and indicates the poctie approach to the Divine. Manifold 
form (F689) indicates- the forms of beauty and. splen- 
dour. @—like the heaven or sky—seems to refer 
to the changes in the eolaur and form of élouds in the 


nol 
ny -+ 
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(139) 
The Protector 
are MNA atagaaay 
ar aq a MAR: aay 
a ait: a faq aaa 
a Âa yaaa: n E. 192I; IlI 
F. 3999; N. 140199 


I saw tbe Protector, who never rests, who moves 
forward and backward over the carth, 
He, wearing splendour that gathers together and spreads 
out, travels constantly within the worlds. 
(R. I. 164.31; X. 177.3; Y, Á$ 


The Deity is “ Mayabheda,” “the sceing through maya 
or creation’——the vision of the Divinity in creation. The 
physical idea suggested by the ‘Protector’ is that of the 
sun. But the tone of the verse is mystical. It refers 
to the Light of Lights beyond darkness. 

The term mar (Protector) came to be identified 
with mq (Herdsman). The Divine Krishna was a 
ata, corresponding to the Vedie ‘Gop? me . 


(140) 
Worshipped in All Ages 
gzz ar R à afaga: gua: 
WANA Ag: JESA Tay: | 
X WIA sa JAMA 
SHIA gega NAN F ARNS 


Yea, here have been those worshipping Thee, who were 
born in old times, 

Thy ancient friends, O active Achiever of many deeds, 

And Thy friends of the middle ages and of modern times. 

Bethink Thee now, O invoked of many, of the youngest 
(friend), (R. VI. 21-8). 


The terms ya, am, and qaa exactly correspond 
to ‘ancient,’ ‘medieval’ and ‘modern.’ 
[The Deity is Indra] E l 
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(141) 
The Guardian of Eternal Law 


The idea of the Protector is found in another con- 
ception of the Divinity. 


ater ger A ana 
fare MI AREA: | 
ad air aia WE. URAC, A. WE ve 
q. (al) 3X83, A. YRKIS 


He made three steps— 
Vishnu, the Protector, tbe undeceivable, 
Upholding, thenceforth, the eternal statutes. 
(R. I. 22-18; &., Y. A.) 


Iq, Protector, means the Guardian of the universe. 

God upholds ‘the cternal statutes’ (a#q). The 
conception of Divinity includes the fundamental prin- 
ciple of cternal law, moral and cosmic, or Rita (aa), 
Kternal Order. According to the Veda, God is God 
because He upholds the Eternal Law. This implies two 
things : first, we cannot imagine a God whose will is 
arbitrary and who ean do good or evil aecording to His 
whim : secondly, it is possible to adhere to dharma, 
Mternal Law, without even attaching oneself to the divine 
idea. [The latter view was advocated by Lord Buddha. 
It is no wonder, firstly, that people worshipping Vishnu 
should be persuaded to attach themselves to dharma and 
not think of the Deity,—in other words to beeome Buddh- 
ists; and secondly, that pecple who were attached to 
Dharma alone (Buddhists) should come to accept the 
Divinity too and become Vaishnayas and followers of the 
Vedie religion. The transition, therefore, from the 
Vedie religion to Buddhism first, and later from Buddh- 
ism back to the Vedie religion was a simple process ; 
because the Vedie conception included both the Divine 
idea and the idea of dharma.] 
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(142) 


Source of Sweetness 


qa ft Tot agai Ta — 
zpaam aaa agfa | 


q 3 Bug ghada sa aig 
wat gan yaaa ar aywiy 


[Let ihe hymn lift itself to] 

Vishnu whose three places are filled with sweetness, 
Imperishable places that joy with holy bliss ; 

Vishnu the One, who upholds the three-fold—the earth, 


the sky and the worlds of living creatures. 
(R. I. 154-4). 


The ideas of swectness, peace and joy have heen asso- 
ciated with the conception of the Divinity as Vishnu in 
later religious literature. The Vaishnava cult distin- 
guishes itself by the contemplation of these qualities. 

When every (od is described as “the One” in the 
Veda, it is clear that different divinities are but different 
aspects of the One Divine Being. 


(143) 
King and President 


faai Ts ARYA, 
armel THON ZAA, | 
ay ss AT TAT FE. elegy 


To the King of men, the wonderful, 
the President of Eternal Laws, 
to the Effulgent One, I pray; may He listen to me. 
(R. VITI. 43-24). 


Here the Deity is deseribed both as King and as 
President, implying respectively the Monarch and the 
Presiding or Overseeing Power (aaa). 
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.. (144) 
The King 


wet afa afer satay 
Tae TA ALAA AeA | 
vat Aqa gA TST 


gq RA F AAN T AAMT UB. LRR 


Great art Thou, Mighty Lord, through valour 
obtaining wealth, O fierce One, conquering others, 
Thyself alone the King of the whole universe, 
Thou causest battle and peace among men, 
(R. III. 46-2). 


Here the Deity Indra is conceived on the analogy of 
the martial earthly monarch. Compare also— 
a cat afd gaa 
Hel oat aR Ad: HE. cl 


He who alone by his splendours is mighty, who 
is awful by eternal laws. 


A a 


Compare also— 
qaae agag — H. cleg 


Be gracious, O Greatest of the great! 


(145) 
The Emperor 


afa: ag TAg 
Slat A AEA 
aaa Aaa n ala. Iwo; A, KIIRI 


Agni in His beloved forms, 
Lover of what has been and what will be, 
Shines, the sole Emperor. (8. 1710; A.). 


Here the Deity is described as the Emperor, an idea 
frequently found in Semitic religions. 
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(146) 

All Power is His 
sqa TAT BT 
qÈ ats afer aT | 
qg iane es qa. t 


And, O mighty Lord, hear! 


Thou givest to him who asks of Thee: 
Whatever Thou makest firm is firm. (R. VIII. 45-6). 


[The Deity is Indra]. Here the idea is about the 
same as is found in Semitic religions of an all-powerful 
God whose will makes men what they are and who, out 
‘of His grace, gives to those who ask. 


FE CVS) § 


(147) 
The Terrible Chastiser 


The following idea ofa Terrible Chastiscr is also in 
keeping with the Semitie conception of God : 

faar fe aaa 

sare, AHIA RT: | 


TAS aga ANTS: N g. Arunas 
I am afraid of One like Thee, 
the mighty Crusher (of the wicked), 
the powerful, the Conqueror of all. 


(R. VIII. 45-35). 
[The Deity is Indra] 


The following is a homage to Rudra, God of death, 
who is also God of well-being : 


FA: ARA a gTa F 
qa sary a ata T | 
Homage to Him who leads to well-being, 
to Pashupati, Lord of creatures, 
Homage to the fierce, the terrible. 


(Y. 13.40). 
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(148) 
The Forgiver of Sins 
ala calmana 
a gat sa Fg | 
aft m a figu g. away 


Not for one sin nor for two, nor three, 
O Hero! destroy me! nor yet for many sins. 
(R. VIII. 45-34). 


[The Deity is Indra] 

The prayer for the forgiveness of sins is typical off 
later forms of religion. The typical Vedie spirit is to 
approach the All-good through gcodness, the All-powerful 
through power, the All-pure through purity. 

(149) 
God’s Emissaries 


The idea of sin is particularly associated with the 
eonception of Varuna whose emissaries detect all the 
trespasses of man : 


aft erat ganea wafer 
34 Tafa Veet gas 1 
gaala: Haat agh: 
TTA a gaa RFA N E. wiewi2 


The emissaries of Varuna, sent on their errand, 
survey both the worlds, that are well-formed ; 
Upholders of Eternal Law, wise, holy,— 
they further the praise-sones of the noble-minded. 
(R. VII 87-37- 


(150) 
Creator of Splendid Things 
aag 24 9 aa qaa 
aay aaa va ofaag 
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eg sa mem aceq 9 Ra 
RA gån agma RARR U E. SMR, 
q (ar) 8139 


Varuna has spread the vista in forests, 

put vigour in horses, milk in kine; 
Set wise instincts in hearts, fire in the waters, 
the sun in heaven and Soma on the mountain. 


(P. V. 85-2; Y.). 

Here both the physical aspects of the universe and 
the mind: of man, are referred to. 

[The first line has been translated after Savana as— 
“Varuna has extended the air in tree-tops,” which does- 
not appear satisfactory. azaftat, like ‘vigour in horses, 
milk in kine’ ete., is something within the forests 


(a-g)]. 


(151) 
The Brightener of Minds 
Wal Bt: WaT 
a Aaah Sear 
feet fear fa ua ae. 21312. a. (At) 2o1eg 


Saraswati, the mighty ocean (of light). 
illumines with her light: 
She brightens all intellects. (R. I. 3-12; Y.) 


Sarasvati is the Deity conceived as the inspirer of 
thought and knowledge. Light is the usual Vedie symbof 
for knowledge. In many verses {ff (intelligence) is asso- 
elated with Sarasvati. 

aT aeai Ge ATT FE. 32 2312218 

May Saraswati, with intellectual power, be gracious. 

For añ; ocean, compare : 


cay aga ata | ae. Bye RIRS 
Thou art the sea (vast) (R. IX. 86.29). 


(This is addressed to Soma). No. 173. 
C14 


ade 
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(152) 
The Inspirer 


qo Aq arad 
arfar afaa | 
Aaa afaerag n R. S169 


May the divine Sarasvati, 


rich in her wealth, 
Preserver of intellectual powers, protect us well. 
(R. VI. 61-4). 


498) 


(153) 
The Purifier 


qag a: aradt 
gaT afad | 


ag az Rage UE. NU T 968, 


May Sarasvati, the purifier, 
rich in her wealth, 
with intellect as her treasure, 
Desire our sacrifice, 
Though Sarasvati is considered to be the bestower of 
treasure, intellectual treasure is her special gift. 


(154) 
Rouser of the True and the Good 


Haast gaai 
Jardy sada | 
qå TT ata g 113199, T. (a) Vole 


Inspirer of the truthful, 
rouser of the good-minded, 
May Sarasvati accept our offering. (R. I. 3-11; Y.). 


The spiritual inspiration comes only to the true and 
good. One who seeks higher knowledge must live a 


noble life. 


(R. I. 3 10; &, Y.) 
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(155) 
Giver of Renown 
The etymological sense of the word ‘Sarasvati’ is 
“Lady of the lake’ (aza--adt). The idea of a stream 


often goes with the conception of the Deity, though the 
association with the higher life of intellect remains un- 


changed : 
altaaa adtad 
Baa avale | 
AINA £4 BLA 


gahan ara aeg ae. xe 919 
Motherliest of mothers, noblest of rivers, 
Godliest of Goddesses! O Sarasvati, 
we are as of no repute; 

Mother, give us high renown. (R. 1. 41-16). 

Though it is a prayer to the noblest of rivers, it is a 
prayer for intellectual achievement,—high renown. Some 
dake “rivers” io mean “rivers of light.” (Cf. 151 above). 


(156) 
The Mighty Mother . 


wey GF Mat gaa 
BIS Tala Hat EIA | 
Glas aay seal 


gaan alate gA N a. 3S 


The Mighty Mother of those whose sway is just, 
the Queen of Order,—we call on for our help; 
We cali on the powerful Ruler, the never-decaying, 


the wide-expanding. 
Aditi—the good Protectress, the gracious Guide. 


(Y. 21-5). 
[The Deity is Aditi]. 


The expression, ‘Mighty Mother,’ carries the idea of 
the supreme Divinity in terms of motherhood. (This — 
idea has been popularised, in later times by Tantra.) 
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Cf. the Rigveda : 

qi a aay affar WIEN 

aq q Aldi gi gar | T. VIXI 
May Aditi my praise-song accept, 


as a mother her dear heart-gladdening son. 
(R. V. 42-2). 


(157) 
Motherliest Physicians 
aA Me gT AA 
qa Qaa aaqa a at: | 
qi R s Rast agaa 


aaa engt aA AR n R Uel 
Waters ! Friends of men! in peace and in trouble 
give your blessings to our sons and grandsons ; 
For you are the most motherly physicians, 
the Mothers of all that stands and all that moves. 
(R. VI. 50-7). 
The phvsica] idea behind the praver is that water has: 


great curative power. 
(158) 
Healing Power of Water 


The mediecative powers of water that were known to 
Vedie Aryans have only recently been discovered by 
modern people. 


arg l Ma and 

aaa ATT | 

afta a fan 

ATT RAAR: N 933o; A. NRI 


Within the waters—Soma has told me— 
are all medicines that heal, 
And Agni, who blesses all. 
The waters contain all medicines. (R. I. 23-20; A.P 


Only in recent times the importance of hydropathy 
has been recognised. 
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(159) 
The Divine Pair 

Mat aon Taq tT 
sq Fal aT AAT 1 
Wa za deal 3 Bras 
qera sgag TAG NR 
Hq Al THAT NAA, ats 
apa AT ace: | 
amaa sft gene Tat 
SHAT gii TT WT N3 


aAa a: Wad Ata 

arda a gada ata | 

aaa al aR agat 
an?a AAT: TAR, AAT le 


adaa ata Ag- 
aai a IJ AAT ANE | 
gaa m33 dafas 
qa at aga aat aea Uy 


alsia wearer agra 
aafia rag Sa as 1 
aaa aaa tfaa 
anfa gual RAA ug 


gaa afina af deal a: 
aiia a: aaa taifa 1 ` 
ga fa afam qeaqyed: 
amtaa afafa á Rata ue E. 33S 
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Going in the morning, like two car-borne heroes, (1) 
like a pair ot goats, ye come electing ; 
Like two damsels embellishing their bodies, 
like a wise married couple among the people. (2) 
Like a pair of horns, come first towards us, 
like a pair of hoofs with rapid motion; 
Like two chakravaks, come in the early morning, 
come, ye mighty ! like two chariot wheelsat dawn. (3) 
Like two boats, take us across (the river), 
like the naves, like the yokes, like spokes and fellies, 
Save us; 
Like two dogs that injure not the body, 
like two crutches protect us against falling. (4) 
Like two winds that never grow old, 
like two rivers that have come to a confluence, 
Like two eyes, come quick before us, with the power of 
vision : 
Come like two hands, most helpful to the body, 
like two feet take us towards what is good. (5) 
Like two lips that with the mouth speak honey, 
like two breasts that nourish our life, 
Like two nostrils that preserve our body, 
be to us, like two ears that hear well. (6) 
Like two hands, give us active strength, 
like heaven and earth, enclose the airy region ; 
These hymns, O Ashvins! that go towards you, 


sharpen ye, like an axe upon a whetstone. (7) 
{ (R. TI. 39). 


If guch splendid poetry can be written in the number 
two, (the Deity is ASvins), then many who are sensitive 
to the appeal of poetry, will like to think of the Divinity 
as two, instead of as one! Beautiful, images of life spring 
into view as one proceeds from line to line. The material 
under observation is simple, but the soul of the sage-pcet 
that viewed it is noble and has been thrilled by the finest: 
inspiration. 

The ‘chakravaks’ have persisted through thousands 
of years as a poetic analogy for an ideal pair. This is 
perhaps the first use of the simile. (See under No. 235) 


The reference to ‘two dogs’ indicates that these animals 
were better treated in Vedic times than by orthodce 
Hindus in modern India, who look upon the dog as un- 
clean. 
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Note the delicacy of feeling and expression in the 
reference to ‘breasts.’ It represents a strong contrast to 
classical Sanskrit literature where such delicacy in the 
treatment of the same subject is not often met with. 

(160) 
Heaven and Earth 

aama figa R aed 

Ha TS AGT ITE | 

Ba BAT Fact waa 

alg ware Aga art ne. ge 

Partners but parted, with far-off limits, 
both stand on one firm place, ever-wakeful ; 


Sisters, being for ever young, 
Speak to each other coupled names, (R. III. 54-7). 


The Deity of the verses, Heaven and Earth, amg- 
Met is also called Rodasi, Qas. 


Compare the following description of Heaven and 
Earth : 


azar aed UT AA Atal E. BMY 


One mother rests; another feeds the infant. 


[This suggests a fine picture—two mothers sitting 
side by side: one resting and the other feeding her 
infant. } 


(161) 

Day and Night 
ara THA gran aTfy 
watt aay QA HON TA | 
ant Tag aed a aT 
MES VATA AAT THT NH. UNNI 
aà aq fafa eer aag 
INL ary gee alae aT | 
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astea cara a fag a 
AEZ AA AGT TEA U  3YNINY 


Different each from the other, you Two 

have made yourselves twin beauties ; 

one of the Twain is bright, the other dark. 
And yet, these Two, the white and the red, are sisters. 
Great is the single divinity of the Gods. (11) 
The Two are, as it were, treasured in a wondrous place. 

Of the Twain one is hidden, the other manifest. 
One common pathway is parted in two. 

Great is the single divinity of the Gods. (15) 

. (R. IIT. 55). 

[The Deity of the verses is Day and Night]. 


Note the clear and emphatic assertion of the single 
-livinity of Gods. It rules out polytheism altogether. 


(162) 
Virgin Motherhood 


aI, TSI MTEL 
aat maig asoiteara: | 
aaah: gat wala 


WET, SAA ARTA, THT N 
W. R44 1's 


Lying in the old (plants) He grows again in the younger, 
quickly in the tender, newly born; 

Though they are unimpregnated, He makes them fruitful, 

Great is the single divinity of the Gods. (R. III. 55-5). 


The Deity is Agni, the, Divine Energy, inspiring life. 


The Christian theory of virgin-birth is obviously 
derived from the origina] conception of plant life. The 
plant, growing up in all freshness from the earth, be- 
comes fruitful. The fruit seems to have only the mother 
and no carthly father, —to have derived its life from a 
heavenly Father—the Divine Spirit that vitalises all life. 

[The Veda calls this Divine Spirit ue pee 
of the verse]. 
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(163) 
One Who Stays Flowing Waters 
a yal gian cate atena, 
at FNAL ATNA af | 
at weary cP aft S aka: 
AAA A AC ATTAT Fw. AIA 


The mighty roaring stream he staved from flowing, 

he carried those, who swam not, safely across, 
They having crossed attained to riches, 
That Indra did in the Soma’s rapture, (R. 1. 15-5) 


[The Deity is Indra| 
We are reminded here of the Old Testament account 


of the crossing of the sea through Divine grace by Moses 
and his followers. 


The next line puts us in mind of a poetic idea found 
in Vaishnava songs— 


Qasa Rya ama aRar | ae. Sg 
With his might he made the streams flow upward. 
(R. II. 154). 


(164) 

“Fer ‘Him the Dawn is Lovely 
grag sara: Baa: Wafer 
wal e aad dg way 
faar weg qf30g | 
gaj Ya: aaga Aar aala ated | 
asat naat aare fa T gA: N 

Æ WI Cie 


For Thee the radiant Dawns in the far-off sky 
spread out their lovely garments in wondrous beams, 

splendid in their new-born beams ; 

For Thee the nectar-ylelding cow (cloud) yields au she 
treasures ; 

The Maruts Thou hast engendered from la Boars the 
heaven’s wombs. (R. I 4-4),. 
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[Here the Deity is Vayu : the Lord of the airf. 
The metre (aafz) is very graceful. 


(165) 
The Beautiful Troop 
fasrat a azafa: reat 
xaa 34 aa: qT: | 
qanat a Prat: gaze: 
fdat a aat ata: 09 


mam a gea: Regma 

aaa amet a A | 

far a fraa: gard 

Han a aAa Raat tl & HB. Yolve 


Ye by your hymns are like noble-minded sages; 
skilful, inviting Gods as by sacrifice; 
Wondrous-looking like kings decked in splendour, 
like sinless gallants, leaders of people. 
' Princes born of the stream, like press-stones, 
Like crushing stones that crush all; 
Playful like children that have beauteous mothers. 
Like a great host marching with splendour. 
i (R. X. 78. 1, 6), 


[The Deities are Maruts] 


The simile in the seventh line brings a graceful pic- 
ture of family life before the mind’s eye. 


(166) 
The Sage and the Rivers 
‘Cal g SAT: Bs gata 
ai a TUS AAA ÀA | 
A g ama BRAT Tare 
aqaa: faerq: Aafa: n” 
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“ard at gaara aai 

TAT TE HAA TAA | 

fr a aa Aada ata 

TIT Be TAA A E. BRR Ve 


The Sage’s address to two Rivers: i 
Sisters! listen to the poet 

who has come to you with wagon and car, 
Bow lowly down, be easy to cross, 

stay, Rivers, with your streams below the axles. 


The Rivers reply : 
Yes, singer, we will listen to thy words, 

because thou comest from far with wagon and car. 
I will bend to thee like a nursing mother, 

I will yield to thee as a maiden to her lover. 

(R. III. 33. 9-10). 
These two stanzas are taken out of a beautiful ballad 
of thirteen stanzas (Rig. III. 33.) 


The beauty of the last two lines is superb. 


The opening line of the stanza that precedes expresses 
confidence in the immortality of the sage’s words : 


qaa eat aRar mfr gI 
a aa à eel TAT Zeer | 
B. 3133 
Forget not, O Singer! this word of thine 
which after-ages will resound. (R. III. 33-8). 


The sage’s confidence in the immortality of his words 
is remarkable. 


(167) 
Queen of the Forest 
amaaa gefà 
IENA AFNI | 
Me TAT ARTA, 
AA HAT UF. VoNIS RIG 
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I have praised the Queen of the Forest, 
Mother of wild life, 
Redolent of balm, sweet-scented, 
possessing much food, but lacking tilled land. 
(R. X. 146-6). 


Aranyani, Queen of the forest, received high praise 
from the sage, not only for her gifts to men but also 
for her charm. 

(168) 
Two Beautiful-winged Birds 
In the following symbolic verse, the two beautiful- 


winged Birds have been understood through the ages to 
refer to the relation between the soul (saraa) and the 


Over-soul (TAA) : 


at gan aga Tara 
aai set Tit Tead i 
adig Beg: Aor enga- 
agaat aA aaa N 
TH. WIR 
H. SIIR 


Two beautiful-winged Birds, 
knit together (by love), friends, 
have found their abode in the same tree. 
One of them eats the sweet pippala fruit ; 
the other, that does not eat, overlooks all. 


(R. I. 164.20; A.). 

|The verse has been quoted in Upanishads. | 

For gqi—standing for the Divinity—compare 
R. X. 114.5 (No. 64). 

(169) 
The Tree with Inverted Roots 

In the following we find the symbol common in post- 

vedie literature, of the inverted tree : 


mgt Ua qe qae- 
eq AT TAA TTT: | 
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AA: eR ge qig 
aA aafia: Baa: Eg: u g. XY 


In the baseless region, King Varuna, 
of hallowed power, holds erect the tree’s stem: 
Its rays, whose root is high above, stream downward. 
May they sink within us, and be hidden. 
(R. I. 24.7). 


Cf. The Bhagavad Gita : 
HAV TT: MAA ARMA MET HAH | 9411 


They have called the Asvattha with roots above and 
branches below, indestructible. 


(170) 
The Supreme Sage 
at aR aa g 
ar aAa: afafa: gar az | 
ahaa erat mgA A 


agaa at aafaa Hal FE. Wo ol¥ 


He, Indra, was the best Angiras among Angirases, being 
mighty among the mighty, a friend with friends. 
The chanter of verse among verse-chanters, the senior- 
most of singers. 
May Indra, at the head of Martus, be our succour. 
(R. I. 100-4). 
According to this style of speech, the Divinity ean 
be spoken of in the superlative degree of any term signi- 
fying goodness and nobility. 


(171) 
The Great Comforter 


According to Vedic grammar the superlative suffix 
is joined not only to adjectives, but also to substantives. 
In the above we find the superlative in aq; in the 


following verse it is in g& (corresponding to English 


“est”). 
ST Tops Teal Aas 
aa Smia seat Pre R: | 
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gg qiga faafaa aig? 
sai carta Ai RA uaz. VIRo 


By what might is He renowned as the mightiest, 
Wherewith the Lofty One makes battle ? 

The best Soother of the worshipper’s great sorrow, 
He gives riches to the singer. (R. IV. 20-9). 


Here afp, mightiest, and, faafaes, the best 
soother, are superlative terms applied to the Divinity. 
[The Deity is Indra] 


(172) 
The Supreme Being 
In the following verse, the opening mantra of the 
Rigveda, the Deity is ealled the supreme Donor : 
ain è> qzied 
JAA WAA PENA, | 
SlAT TTA | HE. 019 
I pray to Agni, the Priest, God of the sacrifice, the 
Minister of the service, 
The Offerer of oblation, the best Giver of treasure. 
(R. I. 1-1). 
Superlative terms applied to the Deity, indicating the 
supreme state of every value of life, are found seattered 
over the Vedas. It is important to note that the Deities 
are named differently-—-Agni, Indra ete—but cach pos- 
sesses the supreme quality ; in other words, each Deity 
represents the Supreme Being in a particular way. 


The following are some of the superlative terms : 

aan: «= (z. 09)— the supreme giver of treasure 
(spoken of Agni) 

aan: (W. 91913)-the greatest leader of heroes (Agni) 

gama: ge (m. w4es— Fullest among the full; 
Richest of the rich (spoken of Indra) 


wad chat (m. 319919)- Supreme among car-borne 
herocs (Indra) 
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ayfqes (af. 912 €12)—Most youthful (Agni) 

aes (E. 913 019 = Most liberal (Indra) 

ATTER: (Æ. q13%%)-the supreme Angiras (Agni) 

aies (az. qyx )- most adored (Agni) 

aman (W. 19413)-the wisest (Agni) 

asada (g. uvegz)-the best gainer of power (Agni) 

aagal (¥. mvcw\eihe Supreme Vritra-slayer 
(destroyer of darkness, evil) (Agni) 

gman (æ. nega)-the best of guardians (Maruts) 


gesam zama: (æ. ew) — most beloved and 
manlicst (Maruts) 

afas (g. Udvig)—hest praised (Agni) 

TIAA (FE. 9190 MI4)— mightiest (Indra- Agni) 

Weal Weeds: (Æ. 9123Y )- most  vietorions with 
conquering strength (Agni) 

gERAR: (Æ. 212319 )— most mighty (Indra) 

aaa: (g. ¢igxcis) kindest, most blissful (Agni) 

alfass (Æ. 2123413 o) strongest (Indra) 

gTa: (W. 2123219) readiest to hear (Indra) 

Ta Te: (Æ. 22¢o1e) most skilful among the 
skilled (Creator) 

aise: (W. 2124212) best (Ribhu) 

(312213) most excellent (Agni) 

AIRIA: (E. ULV ¥12 o) most gentle-hearted (Indra) 

gmat (Æ. 812¢%1%) most Marut-like (Aé%vins) 

HETAT ( ,, most Marut-like į Asvins) 

ihr ( » )— most wonderful ( > ) 

sss (ag. 212¢€13)—most beloved (Agni) 
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(€rgjc)— most beloved (Indra) 
gfacaal mi (H. 212¢ 41) Strongest of heroes (Twashta) 
gaea ai (a. 22c) Most delightful of heroes 
(T washta ) 
amean: (Æ. %1<¢/8) the most splendid One (Agni) 
wat sissy (az. 212412) the best of the good (Indra) 
agaaa ATA (AZ. 313313) Mightiest of the mighty 
(Rudra) 
fagat fanai (E. QZ zy) Best of physicians 
(Rudra) 
afaa aAa tfaa (ag. 3x224) | Motherliest, Best of 


rivers, Godliest (Sarasvati) 


A 


ahaa: (8. 312x12) Best of Poets (Agni) 
(æ swig) Wisest (Varuna) 


aaa (ae. 312813) Most rich in men (Agni) 


» (Œ. BNZAGY) 2 e a (Indra) 

fsan (W. 313219) the noblest singer (Indra) 

ga (32. 313919) Most zealous om 

gada: (9g. 31%812) Most vigorous (», ) 

asn (5. 31418) the Highest (All Gods) 

Raan: From (Æ. vi2sjgv) Most fatherly of fathers 

(Indra) 

ITA: (H. WIR2|%) Most heroie (Indra) 

Sal aaa: (H. ¥IR213) Divinest God ( ,, ) 

aqrtfayso: (W. ¥1312) Most quick of movement (Aévins) 

gafi: ( ,, ) Greatest bestower of bliss  (,, ) 

Ifas: (az. 41392) Most famous of nobles (Agni) 

gaga (4. 412418) Greatest of the slayers of Vritra, 
the power of darkness (Indra) 

» (æ. clovtv) (Agni) 
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arfass (æ. 313) Mightiest (Indra) 
Aiga í „ ) Most widely famed ( „ ) 

aar aia (E. Mx) Sagest of the sages (Savita) 
aaa: (ag. 9223) Most joyous (Agni) 

gaam: (g. xR) Wisest (Agni) 

aks (Æ. elgctv) Most potent (Indra) 

aks (., g3[siv) Supreme (Indra) 


adai gàgan: (., ) Most efficacious of the princes. 
(Indra) 


graa: (3. stv) Most valiant (Indra) 
Aasa oman (Æ. w212) Nearest kin (Agni) 
Aaaa (az. vcl) Most far-famed (Ushas) 
agaa (.. 413129) Best of gladdeners (Indra) 
( ,, Stg4lc) (Soma) 
artiaiss ( ,, ¢13Ia2) Fairest (Indra) 
qaga (W. clastic) Best slayer of the wicked (Dasyu) 
— (Agni) 


Ses agar (W. <14312) Most pre-eminent among: 
heroes (Indra): 


qfaaa (ag. 14312) Greatest breaker of forts (Indra) 
aaan (g. cyx) Most liberal (Indra) 

afis (ag. <igolz) Best Priest (Agni) 

yàg (E. cox) Most youthful (Agni) 

mias (æ. cigog) Most resplendent ( ,, ) 

fegan (cgr) Dearest (Indra) 

Raa (98. 94120) Most beneficent ( ,, ) 

magana (p. <Iv~tz) Best of furtherers (Soma) 


aaa (E. S913) Best gladdener (Soma) 
C—15 
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safes (g. Zoli?) Most famous (Agni) 
aaa (Fe. 2012001¢) Most near (Indra) 


From the foregoing list of superlatives, culled from 
the Rigveda, it will appear what qualities have been 
attributed io Divinities in a special way. From this we 
can also form our opinion about the sense of values of 
the Vedie poets. Courage and wisdom ; energy, youthful- 
ness, victorious spirit, strength, skill, zcal, quickness of 
movenient and joyousness of soul; kindness, liberality, 
love, care of the diseased, affability, gentleness, delight- 
fulness, faihcrlincss, motherliness, friendliness, goodness, 
bencficenee, opposition to evil, bliss; beauty, splendour, 
wonderfulness, adorableness, love of poetry and music, 
and desire for eminence, fame and wealth (spiritual and 
material)—-these are some of the qualities that have been 
extolled, and no quality opposed to these has received 
appreciation. 

From this we ean construct the Vedie code of life— 
moral as well as aesthetic. 


In popular pclytheism gods and goddesses are good 
as well as bad. In Greek polytheism there are gods that 
are ugly, disubled and at least partly evil. In Homer, 
we find Mera speaking to Zeus in very uncomplimentary 
terms, But the Vedie Gods always stand for the per- 
fection in truth, goodness and beauty, in physical form 
and in the clementary qualities of energy and valour. 


[The Vedic mode of describing the Supreme Being 
in the superlative like ‘Viranam Viratama’ (Most heroic 
of heroes) ; ‘Kavinam Kavitama’ (Greatest Sage among 
- sages) was followed in Pali in referring to Lord Buddha. 
He is described as ‘Isinam Isisattamo’ (Rishinam Rishi- 
:sattama), ‘The Sage among sages’ (T'ripitika). 


(173) 
The Supreme Lord 
ed agd ort falta a8 
aam: qa wien ARNr | 
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@ at a ofr are aire 
aa Say THT a: |. Seene 


Thou art the sea, (vast) ; thou, O Sage! who discoverest 
all things. 


Under thy law are the five regions of the world. 
Thou transcendest heaven and earth. 
O Self-purifying One! Thine are the lights 
and Thine the sun. (R. IX. 86-29). 
The Deity is Pavamana Soma (Soma, self-purifying). 
He is conceived as the highest Reality. ‘Lights’ seem to’ 
imply stars. 


(174) 
One Divinity Beyond All Gods 
ma aia a AAF 
wet tart frat + A | 
uae wea wed feat vay 
aa Fahy Agi A aag N 
HE. RIC 
All that exists these two (Sky and Earth) keep asunder ; 


though bearing the mighty Devas (Gods), they suffer 
not. 


One All is Lord of what moves and what is fixed, 
of what walks, what flies, 
—this multiform creation. (R. IIT. 54-8). 


The mighty Devas (Gods) are borne by Sky and 
Earth ; hence they are the splendid phenomena of Nature 
—in their material aspect. Beyond their splendour there 
is the One Divine Essence (qq) which is also All (faz) 


and which lords it over (qa) the world of phenomena. 


Herein lies the secret of Vibhuti-yoga. The Vedie 
sage views the beauty of Nature in two ways ; one, mate- 
rial, where the universe shines in splendour; another, 
spiritual, where he realises the presence of a Divine’ 
Power beyond the splendour. 
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Note the neuter form of “One”’—qaq. Compare : 
- aAa Bad BIG ag ws 
ASSIA TW: fH AANA 1 FE. Lo 
The One breathed air-less by self-impulse,— 


Apart from It was nothing whatsoever. 
(R. X. 129.2). 


The use of the neuter gender distinguishes the Vedie 
conception of One Divine Being or Essence from the 
usual monothcistice view of one Divine Individual, gene- 
rally localised and particularised. 


Here we find the metaphysical, as distinguished from 
the theolcgical, approach to the Divine Idea. 


The Veda says that all Divine names are adorable : 
aar È at aare qar 
am X sa aRar a: | 
FE. POLAR 


All your names, O Gods! are worthy 
of adoration, obeisance and sacrifice. 
(R. X. 63.2). 


It is suggested that the plurality lies only in names, 
the Divinity is one. 


te i ay 
krii RAE A ct, Marana AAT ae Bee tad Nal aati eth 


BHATT 


THE PATH OF ACTION 


CHAPTER V 
Q Ñ 
THE PATH OF ACTION 

The Path of Action ( FATT) is as important, accord- 
ing to the Vedas, as the Path of Knowledge (aaa). 
In later religious literature we find a tendency to consi- 
der action useless or at best as a necessary evil, but in 
the Vedas action is accepted as an essentia] part of life. 

Karma-yoga means, primarily, the acceptance of our 
existence on the material plane. This leads to the build- 
ing up of the body and the sharpening of the mind and 
to living a full life with health and vigour and in the 
joy of being. 

Secondly, karma-yoga is accepting the battle of life 
and fighting it with a will to victory and survival. Sur- 
vival, in the Vedic sense, does not apply to mere biologi- 
ca] existence : it applies also to moral and spiritual life. 
Hence the battle of life is the battle between good and 
evil, calling up all that is most energetic and valiant im 
man to its service. Thus Karma-yoga is based on the 
Kshatriya spirit and the heroic outlook on life. 

The prayer of the Karma-yogin is, therefore, a 
prayer for health and strength, for a perfect body and 
long life and for the good things of the earth ; it 1s also 
a prayer for valour and power and for victory over all 
kinds of evil. 

The God of the Karma-yogin is the ideal Hero and 
Warrior. The Vedic Indra is the most typical represen- 
tation of this conception. 


THE PATH OF ACTION I: 
HEALTH & LONG LIFE 


(175) 
Prayer for Long Life 
TY TA SARI Darl TEAC | 
TRM IR: Mi HAT ATT: TAAL N H. RG 
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May we, for a bundred autumns, sce that lustrous 
Eye (of the sky, ie, the sun), God-ordained, arise.: 
may we live for a hundred autumns. 
(R. VII. 66.16). 
This is an expression of the ‘will to life—a log 
radiant life. The Veda sets a hundred years as the norm 
of human life. 


(176) 
Prayer for a Full Life 
The Yajurveda expands the idea of the verse : 
qT ABT aad 
SATS SHC | 
TÈR ME: UAT AAA WE: TA 
TTA ILS TA 
TFA AS AT 
am: GAT ATE: AT 
ART ALT: MATL UF. (AT) Bev 


‘May we, for a hundred autumns see that lustrous 
Eye—God ordained—arise before us; 
May we live a hundred autumns ; 
May we hear for a hundred autumns ; 
' May we speak well for a hundred autumns ; 
May we hold our heads high for a hundred autumns, 
Yea, even beyond a hundred autumns. (Y. 36-24). 
The Yajurveda interprets the Rigvedie verse by say- 
äng that living a hundred years is not just dragging on 
the existence ; it is living with the bodily organs in the 
fittest condition, and living an honourable life, with the 
head held high. Tt also adds that hundred years need 
not be taken literally as the utmost limit of existence, 
we may live even longer. 


(177) 
The Complete Life 


The Atharvaveda reproduces the same idea in the 
following :— 
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TÈR I: Wa M 

MAR ATE: AAT NRN 

JAR ME: IAH NZU 

USA ma: TTT NxN 

Gay F: AH NYU 

HAR WT: AR NEH 

WIA WE: WAT lvl 

Yaa ALES AAT UCU BT. Wig 


May we see through a hundred autumns. (1) 
May we live through a hundred autumns. (2) 
May we know through a hundred autumns. (3) 
May we rise through a hundred autumns. (4) 
May we prosper through a hundred autumns. (5) 


May we be (remain established) through a hundred 
autumns. (6) 


May we become (grow) through a hundred autumns. (7) 
Even more than a hundred autumns. (8) 


(A. XIX. 68). 

Note that in this expanded conception of a complete 
life, the pursuit of knowledge has been included as an 
essential requirement (qq). The word Buddhi (3R) 
came to mean the highest mental power [cf. Bhagavad 
Gita TI 42 :-—ePayea: gt aa: | naag To ge: | Manas 
(Mind) is beyond the senses, and beyond Manas is 
Buddhi (Higher Intellect.) - 


(178) 
Prayer for Vision 
MIT at Be agd 
mea et TTA: | 
q ae À age N 
PB. glouer 
Give sight to our eyes: 
Sight to our bodies so that they can see. 


May we see the world as a whole, may we see it in detaif; 
(R. X. 168-4). 
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Here not only the physical but also the mental sight 
ig prayed for. (‘Sam’ 7.¢. synthetically, and ‘yi’ analy- 
tically. ) | a 

[The Deity is Surya}: 


(179) 
Prayer for All-round Existence 


The Atharvaveda also expresses the idea of a full life 
in different words : 


UE R MIT Ta: TTL AN: ath aa: | 
STITT HAT AMT SAT TE TST THA, UN: 
TAC Sst WAL T: WEA: | 

sR RaR A aR: R A. ggo 


’ May I have voice in my mouth, breath in my nostriis, 
Sight in my eyes, hearing in my ears, 
hair that has not turned grey, teeth that have not 
decayed, 
And great strength in my arms. (1) 
‘May I have power in my thighs, swiftness in my legs, 
steadfastness in my feet. 
May all my members be uninjured and my soul 
' unimpaired. (2) (A. XIX. 60). 


$ ae a noble ideal of physical culture has been set ups 
m (180) 
Prayer for Health 

qa n ang At 

MI HAF at Ez | 

TT ay ate N 

FP. VolRCElR, A. LCV, Levo 
May Vata blow His balm on us, 


Vata who brings well-being and health to our hearts. 
May He lengthen our life.’ (R. X. 186-1; 8.). 


Here Vata (literally, Air) is a symbolic name of God 
as the Giver of life and health. Non-figuratively, fresh» 


sit Hows us .well-being (qng), health (aqù) and’ life (sq. 
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(181) 
Full Span of Life 


maa areal stir Ba 

TU TAT A TANT | 
garat af fact vated 

aT at HAT ARA T: 1 


W. WSS, T (A) ISR 


Verily a hundred autumns lie before us, Gods! 

Within which you cause the decay of our bodies; 

Within which the sons become fathers; 

Do not break in the middle the course of our fleeting life, 
(R. I. 89.9; Y.) 


Life should be lived to the full extent—one should 
not die prematurely. Compare : 
m TIT Be qaat fas A 


BT AAT ANE: FT EÀ: WE. AIRS 


| (CO Varuna!) Let not my thread. (of life), 

while I am weaving my song, be torn; 
j Nor the measure of my work be broken up before the 
7 time, (R. II. 28-6). 


(182) 
Protection against Old Age 

Hr at wI gear saf 

g afis aà Agm: axi 

aat a Ot Ra Rent 

ga aen sAr 

He lIR O 
Break not, O God! our ancestral friendship, 
being One with deep knowledge and a Sage. 

Like the (overspreading) cloud, old age impairs the form: 


before that evil comes near, protect me. 
(R. I. 7110). 


[The Deity is Agni] i 
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Conan the following prayer for perpetual youth. 
BATE GET WIA | wy 

FE. vY N att 

O God! May we be ever-youthful in Thy friendship. 


One should not only have long life but also prolonged 
youth and vigour. 


(183) 
Protection against Death 
a al Hera Tt AT À AF 
a at ISAAA IA ar T SATR | 
at at vat: faa ata aat 
ar a: Aag aA Oe TART: UE. RRIS, 
F. (a1) 8418 


Harm not, Rudra, the great or the small among us, 
harm not the growing or the fully grown out of us, 
Harm not a father or a mother in our midst, 
and harm not our beloved bodies. (R. I. 114-7; Y.) 
Rudra, the God of death, is implored to spare men’s 
lives. 


Also compare : 
y fife vagana Ra aaa: Te | 
TOT OAT Hae fat e eIREIRR 


As we, men, O Adityas, have death for our comrade, 


May you lengthen our days on earth, so that we may live. 
(R. VIII. 18-22). 


The recognition of death by the Vedas as man’s com- 
rade (a79) (his unseen companion) marks a most inti- 
mate contact with reality. There is no escapist belief 
that death is an illusion—that it is only sleep, for ex- 
ample. 

The term comrade (aq) also suggests an undisturb- 
ed, unfearing attitude towards death. 


qs 
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(184) 
To Drop Like a Ripe Fruit 
syrah TAS 
gify gkeqaay | 
TOA FA FIAT 
CAL TAT ATTN H VNS, J (aT) 3o 


A. O89 


We worship Tryambaka (Rudra) 
who spreads fragrance and increases nourishment. 
May He release me, like the cucumber from its stem, 
from death, but not from immortality. 
(E, VII. 59-12. Y. A.) 


Rudra is contemplated here as one endowed with most 
pleasant. qualities. The ideal death is one that comes when 
Rudra plucks us as ripe fruits from the stem. But death 
is not the last word, the soul enjoys immortal life. 


It is found in the Yajurveda (III. 60) that 


Rudra is lovingly worshipped by maidens, with some 
interesting changes in this text (See No. 287.) 


Rudra’s beneficent aspect is illustrated by the follow- 
Ing : 
TH: GUT a HAAG T 
Aq: TET A ATR F 
va: Rrra a Raana F lI 
a. (at) 21x9 


Homage to Him who is the source of bliss, 
and of well-being, 

to the beneficient One (Shankara), 

the bestower of happiness, 


to the good (Shiva), the surpassingly good. 
(Y. 16.41). 


‘Shiva’ and ‘Shankara’ descriptive terms here, be- 
came names of Rudra in later ages. 


226 THE CALL OF THE VEDAS 


(185) 
Accepting Death Without Rejecting Life 


aa sitar A AT aaa 
WF VAT dgr TAT | 
TST ANR TA TATA 
aia BY: HAL TATA: |. 2013, ST. LAR 
These living ones are divided from the dead ; 
blessed be our call to God to-day. 


We have gone forth for dance and for laughter, 
prolonging our lives to further times. 


(Rg. X. 18-3; A.) 
While death (the subject of this verse) is accepted as 
a stern reality, it is also emphasised that those who are 
living should continue to live happy lives up to the maxi- 
mum’ expectation, by divine grace. “Dance” and “laugh- 
Lae symbolise the cheerful outlook on life, typical of the 
Vedas. 


(186) 
Life of Freedom 
SE nA 3 aa 
Se AI ACH | 


Se oo afer sea nae. <jgci22 


Give freedom for our bodies, 
Give freedom for our dwelling, 
Give freedom for our life. 


[The . Deity is Indra] 


Uru (ga) means freedom, wide room for free move- 
ment, absence of constraint. Compare— 
Q: THAT SGA: PAT | E oR, N. SRK 
Ye Six Divine Expanses! Grant us freedom. 


` {Six Divine Expanses imply the six quarters— the 
four directions and upper. and lower spaces). : 
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(187) 
The Happy Life 
sex sears aana Ale 
fafa za gary AR | 
qe Horny RB agat 


SMT WAT: TAHT SSM Uae. RRUG 
O God! bestow on us the best treasures : 
the efficient mind, and spiritual lustre, 
The increase of wealth, the health of bodies, 
the sweetness of speech and the fairness of days. 


(R. II. 21.6.) 
Our days should not be just days, but fair, bright, 
happy days (g7). gam is often a term of address to 


Divinities. 
(188) 
Prayer for Wealth 
Waa: E: 
Baar: Ta: wa 
aaa at: gate: Wa: 0 


| q. (a) <3 
Earth, Ether, Sky! 


May we be rich in off-spring, 
rich in heroes, rich in nourishing food ! 


. (Y. VIII 58). 
The Veda accepts life in its fullness. It does not 
reject or neglect what is worldly @Ra), as many religions 


sects, attached to other-worldly (arnetfim) interests, do. 


(189) 
Strength for All 
we te agg R 
TAY Z RITKY T: | 
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as dar ada staat 
eq fe seer ae N HE. INNE 


O God! give strength to our bodies, strength to our 
draught bulls ; : 


strength to our progeny, to our descendants, that they 
may live; 
For Thou (Indra) art the bestower of strength, 
(R. III. 53-18). 

(190) 

Health, Life and Light of Intellect 
TH s Wa s È aad 

TEM s WA s agë dR | 


qaar S arà s fF gai A fe 
WI TA ITN s HATA s AIT UN. (T) 3v 
Thou God (Agni) art protector of the body: protect my 
body. 


Thou art bestower of long life; bestow on me long life. 
Thou art bestower of intellectual brilliance: bestow on 
me intellectual brilliance. 
O God! whatever is wanting in my body, make that up 
for me. 
(Y. ITI. 17). 


(191) 
Intellectual Brilliance 


nA ai Bat aMSN gA RTA: | 
qa sA Rà a ga tag N N. E313 


In me may there be the brightness of intellect, 
and fame, and the power that is in sacrifice; 


That may the Lord of creation establish firmly in me 
like the light in heaven. (A. VI. 69-3). 


Similar is the prayer for higher intelligence (A, Fan). 
See above Nos. 40-43. 
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The Path of Action II: 
Heroism in the Battle of Life 


(192) 
Prayer for Manliness 
Tal RAT avy aia 
QI eA TNE BK TE: | 
AA wa ARTI wa 
ga WaT Waa sa AT N 


B. LolR wee 


These holy prayers, O God, to Thee I have sung. 
Grant to the men, the strength of men, O Hero! 
Be of one mind with them in whom Thou delightest ; 
And protect the singers and their companions. 

(R. X. 148-4). 


[The Deity is Indra] 
(193) 
Victorious Wisdom 
qer anager Wott 
gl Ral FAS AT TATA | 
oH mag Rag away ag 
aq aa Sat STAT Beas N 
FE. LRO 


O Ye who are adorable to man! listen ; 

Give us Gods! what we pray for: 

Victorious wisdom, fame with wealth and with heroes. 
We crave today this grace of the Gods. (R. X. 36.10). 


(194) 
Intelligence and Valour 
å d ga weal aR a 
anmi sg Raag RARA | 
C—16 
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zi Re TAY aca 
aft Tangy ANSE zat AE: 
P. AI2 Sho 


Give us, O Maruts, a good steed in the car, 
Effective prayer that keeps up remembrance day by day. 
Give food to Your worshippers, and to your bards in 
batile, give winning intelligence 
And valour that is unimpaired and difficult to surpass. 
(R. II. 34-7). 


(195) 
Prayer for Conquering Might 
TA gg ag Aa ari aqy AR R; |. 
aR sa AR N a. 332. 


O Indra! in cach fight and battle 
give to our bodies manly strength, 
O powerful Lord, give ever conquering might. (9S. 231) 
(196) 
The Battle of Life 
aaa Ga é wag 
STAG I ANAT RETA: | 
AA BEAT A saat: 
RA a Tatas TAT N 
BH. lole 
J. (A) 34120 
BH. RIRE 


The stream, filled with stones, flows on; 
move together, 
Stand erect, and cross over, my friends! 
Here let us leave those who are opposed to good; and 
let us cross over to powers that are beneficent, 
(R. X. 53-8; also Y., A.) 


Here “the stream filled with stones” implies our life 
filled with difficulties ; we must hold our heads high, i.e., 
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conduct ourselves heroically and get over those difficul- 


ties. There should be no compromise with powers of 
evil. 


“Move together” implies that people should combine 
(aq signifies it) to fight the difficulties. 


For “gpa” “stand erect,” compare— 
eal a oral aay aaa 
P- §1RE|8% 
O God! make us erect in our walk and our life. 
In the Atharvaveda there is a variation of the text, 


but this sérves to make the meaning clearer. The 
Atharvaveda verse reads : 


sara Cad A wag 
ATA T AAT Fal: | 
STAT HET FT STL FTA 
Sadia Saas aA n 
A. SAPRIRE 


The stream, filled with stones, flows on ; 
move together, and 
quit you like heroes and cross over, my friends! 
Leave here those who are evil-minded ; 
- let us cross over to powers that are beneficent ! 
(A. XII. 2-26). 


The changes imply that the Atharvaveda understands 
“Stand erect” in the Rigveda to mean “Be heroic,” and 
əar to imply powers of evil, and it paraphrases rat 
(good) by əma (not evil, good). 


In a verse following the above, the Atharvaveda fur- 
ther quotes the Rigveda with explanatory words :— 


gape s aa aar- 
swai wet GATT RIT | 
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STA aAa F aaaf: 
Raa ea TATA aL 
A. RRRS 
Stand erect! and cross, O friends ! 
this stony river flows on. 
Leave here those that are opposed to good ; 
let us cross over to powers that are beneficent and 
pleasant. (A. XII. 2-27). 
[Here the addition of qå— river—after the stony 
(stream)-— əpaqdt —definitcly fixes the meaning of 
the Rigvedie verse. Again for the archaic @ad— 
flows—the modern epaq is used. Similarly, the 
archaic ate: is substituted by fra: atd the mean- 
ing of farg is amplified by the addition of Ea 
—pleasant. ] 


In the second line of the couplet following the 
Atharvaveda verse quoted above, there scems to be a 
paraphrase of the Rigvedie verse : 


aRar Sha Terk 
ard fear: aad AZT | 
BH. ZARIRE 


Having crossed over troublous places, may we enjoy 
(ourselves) 
with all our heroes for a hundred winters (years), 
(A. XII. 2-28). 


(197) 
March to Victory 


The following is an exhortation, presumably to 
soldiers, for a march to victory. 


DAT HI AL ga a: WA Egg N 
SM a: Ag eA s AIT amag N 
FE. 2012033 MA. ERR, 
a. (A) 2R, A. 3v 
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Go forward and conquer, ye heroes! 
May God give you protection. 
Valiant be your arms, so that you may remain unwounded. 
(R. X. 103 13; also S., Y. A.) 


The occurrence of the verse in each of the four Vedas 
indicates its representative character. The most character- 
istie element in Vedic morals is the heroic outlook. - 


Note that though divine protection is sought, the 
fighters are enjoined to protect themselves from injury 
by valour. God helps the valiant. 

(198) 
God the Valiant 


Vedic morals are found not only in exhorations and 
prayers but also in the conception of Divinities, perfect 
heings, whose qualities indicate ideal virtues. Jn the 
following verse God (Indra) is contemplated as strong 
cand valiant : 


ay rx aera Bly weal Ae BAT: 
a WI BIT AT N 
HE. Oley AT. BRo, SA. RZN 
-O God! Thy existence rests on strength, 
valour and energy. 


Thou, mighty One! art strong indeed. 
(R. X. 153-2; also &. A.) 


Here strength (@@%) conquering power (aga) and 
energy (atag) are the qualities admired. 
(199) 
The Leader in Battle 

nafa me Hag 
AIA ASA WANT ATTA | 
aH Gare Ay AAR, 
geo Gat ag i TANT UI 

He Loo, A. Lowy, 

ST. KISIR RARR, T. (AN) RRE 
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Cleaver of fortifications, 
Victor of earth, armed with thunder, 
who defeats an army and with might destroys it; 
Follow Him (Indra), brothers! and 
Quit yourselves like heroes! and friends ! 
Move on together after Him. 
(R. X. 103-6 also the three other Vedas). 


" {The powerful rhythm of the lines symbolises the 
heroic idea. } 
(200) 
God of Victory 
AA FR: ay qA- 
SAAT A BAA AT HIT | 
AAs AT ZAC Aq | 
ae ST ar Sa SAT 
HE. 20l? AT. Fes, 
ST. RAL T. (M) VolvZ 


Ours be Indra when our flags are gathered ; 
May our arrows be victorious ; 
May our heroes prevail in battle ; 
Ye Gods! protect us in the shout of onset. 
(R. X. 108-11; also the three other Vedas.» 


The following is a prayer to Rudra in the Yajurveda: 
BMY WIT F FA: 
TA: UT TAARA T | 


Our homage to the One who has swift armies and swiit 
chariots, 
Homage to the Hero, to Him who rends asunder. 
(Y. VS. 16.34). 

Rudra has also been spoken of as “clad in a robe of 
skin” (#f& qar) and bearing his pinaka (bow) (Y. VS. 
16. 51.). The robe of skin is the costume of the ascetic 
(ef. apt qaa, ‘clad in antelope skin,’ a description of 
the Brahmacharin in A. XI 5.6}, and the bow, the 
weapon of the warrior. Soin Rudra (as later in Shiva) | 
are combined the ascetic and the’ warrior. 
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With Rudra aré also associated many of the qualities 
of Indra, including martial valour. In later ages Rudra, 
or Shiva, as he came to be called, became the Patron 
Deity of warriors, inspired not only by heroism but 
also by the ascetic spirit of sacrifice. His name Hara. 
(et) became a battle cry. 


(201) 
The Ideal Hero 


In the following verse the Divinity is described as am 
ideal hero. 


a daa wad + faz 

TMT CAAT BATT | 

aH ere fray fre eer 
wet Fre waft WIA, TA UH. gx 


He who ir being worshipped does not bend before the 
strong nor before the firm ; 


Nor before the arrogant challenger, instigated by the 
wicked. 


For Indra the lofty mountains are as plains ; 
For Him even in the deeps there is a ford. (R. VI 24-8). 


[The Deity is Indra, who symbolises the heroie ideal.) 


According to this conception, the ideal hero is indomit- 
able and cannot be over-awed or brow-beaten. Again, his 
resourcefulness is immense : neither tall mountains nor’ 
deep streams can block his way. Mctaphorically, even 
where there seems to be no hope, he finds a way out. 


The solemnity of the rhythm adds to the power of 
the idea. 
(202) 
Will to Victory 
ga g 4 aaar ea 
AA AA wt Sar: n 
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E. 20124ul?" 
AA. VHA, 220 
A. Rog, LAVIS 
a. (a1) rare 
‘We will bring these existing words into subjection, 


With Indra and all Gods to aid us. 
(R. X. 257-1; also the other Vedas). 


This heroic wish of man to make himself master of 
earth is most typical of the Vedas. The verse occurs 


jn all the four Vedas and in two of them, twice. 


Similar heroic sentiments are expressed in the follow- 


ing :— 


giia wa: em 
FE. 2023 2g 
May we be lords of hero vigour! 
wat saa: aa 
FE. sl F213 


May we be rich in heroes. 


a Wa al after wer aq 
P. cl¥hs 


© God! having received the friendship 
of Thee, the valiant, 
Ave will neither fear nor feel weary. 


(203) 
Prayer for Divine Virtues 
ast s fa ast afy Be 
deny arte ay ay AR 1 
aan aft as aly Satsatseqtn af Bz | 
At ae ey ay aie | 
atta get Aer SE n 


q. (ar) esis 
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Thou art the fiery spirit, give me the fiery spirit; 

Thou art manly vigour, give me manly vigour ; 

Thou art power, give me power ; 

Thou art energy, give me energy ; 

Thou art battle-fury, give me battle-fury, 

Thou art conquering might, give me conquering might. 

(Y. XIX. 9). 

Man wishes to be (iod-like by developing divine quali- 

ties in him. 


(204) 
The Strong pray to the Strong 


am a FIT gà 
qaa Raa aA: | 
qaa fe RSi ast ga: N 
HE. 4133 ; 
Strong, I invoke Thee, the Strong, 
O Thunderer! with thy manifold graces, 


Thou hast received this praise song. Strong is my invia 
tion. (R. VIII. 13- -33), . 


Man prays to God (Indra) the valiant, through his 
own valour. 


(205) 
Heroic Renown 


amare g wa Aaaa wae g gea aaia | 
at at Ra aR ara 
quent g frais RATA N 

F. LoS 


Here is the hymn for wealth and plentiful food ; 
let us do many deeds of glory. 
May the singer rejoice in these our doings. 
Let destruction flee to far-off places. (R. X. 69-2). 


Here the reference is to deeds of valour which are 


celebraicd by poets in ballads and epics. Henve. the 
prayer is for heroic valour. a ; 
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(206) 
Epic Glory 
wary Bt goga afta 
sit faba goa: 
aay ot FIM TITA 
asat ex 3 ort fra: tr 
P. CURVE 


May we be victors, O much invoked, 
(celebrated) in the songs of poets, 
and .challenge the wicked ; 
May we with heroes smite the power of evil (Vritray 
and show forth our strength 
O God! further Thou our intellectual powers. 
(R. VIII. 21-12) 
Ballads and epics celebrated the valour of great 
heroes. In this vorse there is an exhortation for such 
heroic deeds as would provide a theme for epic poets or 
ballad singers. 
(Zt is interesting to note that the Vedic word “Kāri” 


had the’ same meaning as the Greek word “poet”, viz., 


maker. | 


as re 


[The Deity is Indra} 
(207) 


Fearless Life 
wey a gr ai 
-a Wa sraaerd | 
ea, atta a ag 
MA SITTIN 


W- RRR, UAT eRe 


Powerful in Thy friendship, O God, Lord of might. 
We have no fear, 
To Thee we offer our worship, to the Conqueror, 

_ uneunduered. (R. I. 11. 2, 8. 828). 


To live fearlessly, in the friendship’ of the Hero of 
‘Tyeroes, the never-conquered Saas a is ne typically 
Vedie ideal. [The Deity is Indra}. ay 
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The Path of Action III: Good Life 
(208) 
Live and Strive 


OM VENT ATS sores 
Aq yaaa af S 1 
SE az BAMA asar 
ater oy: ach A a: 0 
FE. Loleclg 
Accept life, welcoming old age, 
all of you striving one behind the other, 


May the Deity, Maker of fair things, be dae and 
make long life for you to live. (R. X. 18-6). 


In the Atharvaveda the last line reads : 
ÅH MAL TAG RAA 
F. LAY 
And lead your whole lives on to full existence. 


Here the ideal of a life of action is set. Man should 
always exert himself (aam). {The Deity is Tvasta]. 


(209) 
Give up Indolence 


Tart ear safest waar at 
at at far Sarat ata an: | 
qi ater Aag free: 


JAA AGIA sr AZA N 
q. c[wciew 
Gods, Preservers! bless us! 
May not sleep control us nor idle talk. 
But may we, ever dear to Soma, 
With our heroes, speak to the synod. (FR. VIII. 48-18). 
Sleep and idle talk cause much waste of valuable time, 
Hence the prayer of votaries of active life to save them 
from these. 
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(210) 
Sloth is Ungodly 
gegia at: gard 
q aqaa gaa | 
gPa TAA AFI: N 
FP. CE T 9RR: 


A. Rol 
The Gods desire the man who presses 
the juice, (i.c., performs the ritual); 
They do not like sleep. 
They, the unsleeping, punish dissoluteness. 
(R. VIII. 2-18; 8., A.). 


The following line conveys a similar idea: 

a ga WIAA eI Var: | 

HE. SRA 

Gods befriend none but him who has toiled. 
{For sare compare the Bhagavad, Gita : 

sasa rae fracas AT (lwe) 
That aater (inertia) binds by dissoluteness, indolence 

and sleep; O scion of Bharata ! ] 


Though applying particularly to the performance of 
the ritual, the verse generally applies to life as a whole. 


For aaezi, unsleeping, compare the Bhagavad Gita : 
afe ae a ada sia aiaz: (2123) 
If I had not engaged in action, unsleeping. 
(211) 
Divine Wakefulness 
aag IL FAA 
AAT Seal AABI: | 
a Waa: aeasat Aal 
S Tt AT A: WRAAT U 
W. VLR 
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O effulgent Deity (Agni), who art unerring, 
may Thy protecting powers, 
that know no slumber, are speedy and beneficent, 
are alert (literally, sleepless), friendly and unwearied, 
May they, combined, take their places 
here and preserve us. (R. IV. 4-12). 


(212) 


Honest Labour 


wat a deg: By ga ETE 
aa a ae HARATA: | 
aT Ta: aa AA ST iT 
aay fq R afta Se: N 
FE. 201313 
Do not play with dice; cultivate thy cornfield ; 
Delight in that wealth, thinking highly of it. 


O Gambler! there is thy cattle and there thy wife ;— 
So the noble Savita has told me. (R. X. 34-13). 


Here the habit of trying togrow richby gambling is 
denounced and honest labour and its gains are recom- 
mended. 


Here a man is called upon to work in his field with 
his cattle and run the household with his wife. 


(213) 


Wealth through the Path of Law 

oR Fat aat Aoi aag 

eae Ta aaa AAE. | 

Ta GA RAT Á Tea 

AM Tet ATA ATLA ti 

FE. 20/3812 
Let a man think well on wealth and strive to win it by 
the path of Law and by worship: 


And let him take counsel with his own inner wisdom, 
and grasp with spirit still greater ability. 
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A man should obtain wealth by honest and, rightful 
means, and become progressively efficient (gą) by taking 


thought with himself. Rita, eternal moral law, should 
guide all attempts at growing rich. 


(214) 
Unselfishness 


war sya fared arta: 

ay sate at ga aea 

anai ga at aware 

Haar vals Fas N 

HE. 2o13 
The unwise man obtains foodgrains to little purpose ; 
I tell you the truth—it is as good as his death. 
He feeds neither a friend nor a comrade. 
And one who eats all by himself sins all by himself. 
(R. X. 117.6). 
The last line literally means “ The lonely (taa) eater 
is the lonely sinner.” 


Life must be lived on altruistie principles. The 
Bhagavad Gita, proposing to interpret the ancient out- 
look on life—presumably the Vedie (with reference to 
Prajapati and creation )—says : 

SHS TTT TTT Ta | 313 


Those evil people partake of sin who only cook for them- 
selves. 


This seems to be a paraphrase of the Rigvedie line. 


The word aẹ (sin, sinful man) is common to both 
the passages. 


(215) 
The Good Path 
Sra AT FT WT AANT 
fart a agai arr | 


' “<THE PATH OF ACTION 243 


gaa o: BT gA wat 
ufast q vaste AA u 
P. REN 


q. q. 3RN, wl ¥3, Soles 


Agni! lead us by the right path to well-being; 

Thou God! who knowest all duties ; 

Remove from us the sin that makes us go astray. 

We will offer Thee our fullest adoration, | 
(R4 I. 189-1 also Y.J. 


Here God is prayed to for keeping men in the right 
path, and taking them out of the path of evil and sin. 


(216) . 

. The Right Path 
aie rng ag Ata 
aaraeraartae | 
gag Fqar stata! 

Saal ý TAA u g. 449194 


We will follow the path of righteousness like the sun and 


the moon: 
We will associate again with the liberal, the kind, the 
knowing. (R. V. 51-15.). 


“Like the sun and moon” implies the absolute regu- 
larity in following the law. The strictness with which 
ihe sun and the moon follow the natural law should be 
observed by man in the case of moral law. 

Good life requires keeping company of the good. 

Compare : 


fagi qaqg: aa H. QYS 
May we be good-hearted all our days. (R. VI. 52.5). 
(217) 
Rise through Good Life 
qR mà gka aaar 


am gaia ast | 
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ST NAM Swern 
agal 2% sag 
g. (at) ¥Rc 
Bar- me, O Agni! against evil conduct, 
make me a sharer in good conduct. 


I bave risen up with life, have risen up with good life, 
following the Immortals. (Y. IV. 28). 


Goodness is divine; to follow the Divinity is also to 
tread in the path of goodness. 


(218) 
Pursuit of Goodness 
ae By: TNA ear 
ax TMA AT AFTN: 
feat aga dezatag afa 
aa kafi a ay: N 
HE: neU AT. Geuw, F (A) RY 
Gods! may we listen with our ears to what is good, 
and, O Holy Ones! see with our eyes what is good; 
And may we, with firm limbs and bodies, 
Offering praise-songs to you, 


enjoy the divinely ordained term of life 
(R. I. 89-8 also S. and Y.) 


It is not enough that we should live long, but should 
also live a good life. Cf. 


al at at: maA ag Fra: 1 ae. 116819 a (aT) Bae 
Let noble thoughts come to us from every side. 
(R. I. 89.1; Y.) (Cf. 112). 
(219) 
Good-will 
AIGA FA sÀ Fa 
qe T Tae Tae | 
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arya Aat aR 
aa aa: RAFTA NEJ N 
u. (an). 2¥12 
That which, divine, goes far away from. the waking person,. 
` and that goes likewise from the sleeping, 


The one light of lights, far-moving,— 
may that mind of mine will what is good. 


(Y. 34-2). 
The foundation of good action is good-will in the mind.. 
(220) 
Good Will 


qa sgan Sa A wesw 
ASMA AIAR, ATF | 
gema sgaA oaa på aa 
TÀ AT: rape TA Eg I 
q. (ar.) 3x13 
That which is the source of high knowledge, and is the 
intellect and the power ot memory, 
that which is the deathless flame within living beings,, 


Without which no action whatever is performed, 
may that mind of mine will what is good. (Y. 34-2). 


The Veda gces to the spring of all action—the mind’ 
of man—and desires goodness there. If the will that 
proceeds from the depths of our being be good, then our 
whole conduct is good. 


This subtle, psychological approach to moral conduct 
is rare even in modern times. 


[Note the Vedie words for goodness—g (su) good 
(adjective), eaféq (Swasti), righteousness, blissfulness,. 
ux (bhadra), good, blissful, fa (Siva), good. | 

(221) 
Loyalty to a Comrade 
qaia afafa weary 
O qaa ai ait afa | 
C17 
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ad gasa g 
afe saz gaa TAR, N 
Æ. 909S 


For one who has deserted a wise comrade, 
there is no grace even in the holy word (of the 
Scripture) uttered by him. 
And if he listens (to the holy word), he listens in vain. 
(For) He knows not the path of righteousness. 
(R. X. 71-6). 
Religious conformity is of no value without funda- 
mental morality. Loyalty to a comrade is part of ele- 
mentary morality. 


(222) 
What is Religion ? 


aa Jeg ATH SA 
Aa ad ag ag: gad aa | 


ar at qaa wA gË eth 
gig a: png n 
A. 27321? 
Truth, great Law that is stern, consecration, austerity, 
prayer and sacrifice (ritual), 
these uphold the Earth. 
May that Earth, the mistress of our past and future, 
make a wide world for us. (A. XII. 1.1). 

The Atharvaveda speaks of the carth as upheld by 
Dharman (older form of Dharma): gf} ån 
am XII. 1-17) and also of these six as upholding 
the earth. So these six make Dharma. 

Of these, the first two—Truth (#q@) and Order (a) or 
Eterna] Law, are the fundamental principles of moral 
life [Cf. 

gå a aa Ailsa Aas asaya 
B. Jell 09 
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From perfect austerity were born 
Eternal Law and Truth (in the beginning of creation) J; 


cousceration (gta) and austerity (aq:) are the founda- 
tion of personal character [Cf. Yajurveda: ada QTA 
aata | a. (a) 28130‘ By self-dedication (Vrata) 
one receives consecration ’|; and prayer (agi, Meaning 
words ot prayer, also seripture and seripturai know- 
ledge) and sacrifice (ag, ritual) make religion in 
relation to the Divinity. 

‘That Earth [ar gA] means the Earth so up- 
held by Truth ete. So the Vedas accept the earth and 
material existence to the fullest extent, but subject to 
the fundamental moral and spiritual Jaws. Here is the 
difference between the positive and ‘this-worldly’ (tia) 
and active (attached to a) outlook of the Vedas, and 
the exclusively ascetice, negative and inactive (seeking 
Jsarå) altitude of many post-Vedie cults. 


(223) 
God is Truth 


aag sc as a way 

go WAM AMAA Ui HE. ARRIR 
Let us extol this Indra who is truth and not untruth. 

gat STA AT THA: 

Gal: AUET Teal FERN N Æ. c4vR 


O Asvins! The three and thirty (Deities) that are Truths, 
saw you two in front of Truth. 
(R. VIIL 57-2; Valakhilya 9). 


(Cf. afar maaa (a. gw) 
God has truth as the law of His being. 
Cf. Guru Nanak: qq at aqara (aah). 


There is one Om (Divine Being) whose name is Truth. 
AJapji) ] 
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(224) i 
Prayer from Truthful Life 


PANA THT ZAT TTA Fa 
gada Tit aa | 


O Indu (libation) ! flow towards Indra, 
pressed with words of Law, with truth, 
with reverence and with pure life (austerity). 
(R. IX. 113-2). 
‘Soma’ represents the libation offered to God. The 
libation must be preceded by a life that is truthful in 
word and deed, and reverent, and controlled by Law (the: 
fundamental moral principle). 


agt (Sraddha) reverence, faith, joined to truth and 
law, produces the higher spiritual quality in man. 


FE. WIR 


(225) 
Straightforwardness of Mind 
BA Tad BA SAAT 
Rag Garat RA Fer: | 
fat Tem signet Tara 
JAA Alay JAA ATA |) 
B. Log 


A. RolF2lR 


Praising the Eternal Law, thinking straight, 
Sons of Heavens, sons of Light, 
Angirases, held the rank of sages 
and first observed the statute of sacrifice. 
(R. X. 67-2). 


Angirases, the great Vedic sages, qualified as sages 
and pricsts (who could perform rituals) by the two-fold 


process.of attachment to the fundamental moral Law. and 
thinking in a straight and truthful manner. _ Y 
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[The Bhayavad Gita mentions amam, substantive 
form of g straightforwardness—as a divine quality 
(Ch. 16. 1) and as a means of self-culture (Ch. 17. 14)]. 
The term implies intellectual honesty. 

(226) 
Gods, the Protectors of Eternal Law 
at at Aaea aber 
zat aay alga 
Raa ATT TATA II F. Cigale 


I worship you who guard the universe, 
Gods, holiest among the Gods, 
Upholders, of the Eternal Law 
whose power is sacred. (R. VIII. 25-1). 


[The Deities are Mitra and Varuna.] 
These Gods specially uphold the Eternal Law. Also 
compare :— 
~ ¢ 
gaa ar am adafa 
Æ. cl]o0\% (See No 136 above) 


The Eternal Law’s commandments make me (i.c., Indra) 
nighty. 


God has heen identified with sgq—Hternal Law, just 
as He has been identified with qg —Truth. See 9. ¥|¥ o's 
{No. 120 above]. Also compare : arg aA Fes, (a. 416612) 


These two mighty Lords (Mitra and Varuna) are the 
great Law. (k. V. 68.1). 


Also compare Mahanarayanopanishad : 


ag cad [va wd] a3 S aan anga az wa aa Wa FAAA, 

That has heen called Rita, and that Satya, and that the 
supreme Brahman of the sages. (1 

[aq, Eternal Order, (or åq,  cternal statute) 


<ame to be known as Dharma (qå) in later times signi- 
fying the fundamental principles of life. These were 
accepted for one’s conduct, irrespective of one’s belief in 
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the Divinity. It isin respect of this attitude that there 
is no break with Vedie tradition in Buddhism, Jainism 
and similar non-conformist cults in India]. 


(227) 
Beauty lies in Eternal Law 
gia ese aeni afa 
gein sear ate aye | 
Bart AANA Ta 
eda My BAR ST AET: aE. KRIS 


Firm-seated are the foundations of Eternal Law; 
in its lovely form are many splendid beauties. 

By Eternal Law they give us long-lasting nurture; 
by Eternal Law have the worlds entered the universal 
order, (1è. IV. 23-9). 


The Eternal Law that produces cosmic order also 
produces the order or symmetry that underlies beauty. 
Ilence Gods (Cosmie Powers) ihat are upholders of 
Eternal Law are all beautiful. Man and the world of 
matter participate in gacd, beautiful, orderly life by 
the power of the Btemal Law. 


(228) 
Happiness through Attachment to Law 


To the man who lives according to Law, the carth ig 
full of sweetness, and he seeks to make a heaven of 


the earth. 
ay qai wary 
ag acl farag: | 
aA a: aR: gu 
ag AA sA 
aga, vifsd T: | 
ag att aeg a: aru vi 
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agaa A TACTAT 
AJAT ACT a: | 
WAL Tal WaT T: et 
B. Xo 
J. (Al) 23-39-39. 


For one who lives according to Eternal Law 

the winds are full of sweetness; 

the rivers pour sweets ; 

so may plants be full of sweetness for us. (6) 

Sweet be the night and sweet the dawns; 

Sweet the dust of the Earth; 

Sweet be our Father Heaven to us. (7) 

For us may the forest tree be full of sweets, 

full of swegtness the sun, 

And full of sweetness the kine for us. (8) (R. I. 90;¥) 


This is Vedie “paganism `—the joy in the carth, but 
a joy consecrated under the control of Bternal (moral) 


Law (za). 
The Path of Action IV: Domestic Life 
Domestic Life (agya or ZEEITAM) occupies a central 
place in life according to the Vedas. It is established 
on love and marriage, the conjugal bond and tle family 
ties. i 
(229) 
The Adventurous Lover 
qed Wald ara: Gar 
Ruqeaka afa | 
alfuatfa seat qieq 
Had HA WT TVPAA: N 3 l 
ga! gazgfa a gfàzai 
gaia TATA: | 
q laat agg: qald 
RAT Ha TAT CAST N Y Ul H. he 
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O Pushan! thy golden ships trave] acress the ocean, in 
the airs mid-region ; 

With those thou goest on an embassy to Surya, 
impelled by love, desirous of glory. (3) 

Pushan, the good friend of sky and earth, Lord of grace, 
liberal, of wondrous lustre ; 

Him, the love-impelled, swift-moving and strong, the 
Deities gave to Surya. (4) (R. VI. 58). 


The natural phenomenon of the golden light of morn- 
ing is trausformed into the lovely allegory of the jour- 
ney of Pushan in a golden boat across the ocean into 
the sky, impelled by his love of Surya, the beautiful 
daughter of Surya and desirous of winning glory to 
prove his elaim to her hand. The Gods find him worthy 
of her and give him to her (in marriage). 

Note the carliest literary interpretation of the 
romantie ideal of love: a beautiful and heroic youth 
and a beautiful and noble lady whom he wins by love 
and the demonstration of valour in a brave adventure 
across the oeean and the sky. 

Note the Vedie way of taking a wife: the bride- 
groom approaches the father for his consent. 

lt may alsu be pointed out that here the bridegroom 
is said to be “given to” the bride : a point. that estab- 
lishes the dignified position of the woman. 


(230) 
Marriage 


The Suryä marriage which has served as the symbo- 
lical marriage ritual for Hindus for thousands of years 
keeps up the poetic idea of this conception (Rigveda : 
X. 85-86). 


The romantie coneeption of love is maintained by the 
mutualness cf the love. 
gai a qà aed aaa azarae ui 


BH. Ioc 


Savita gave Suryä to the bridegroom whom she admired 
“with her heart, 
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[Fere Surya is said ‘to be given’ to the bridegroom. 
This, taken with the verse quoted above, implies equality 
of the parties in marriage]. 


The following is the description of the bridal ‘ pre. 


cession.’ 
taa HAVA aT at | 
~ ` 
QAN ARA gA MAR REFIR 1 
© e 
RIAT sgag WaT ASNAN, | 
ahi: aer A aq aaa aa ÀR o 
P. Jol I io 
Sn k KIEA, 
The Raibħi metre was her bridal friend, 
the Narasamsi hymn her escort home; 
Lovely was Surya’s robe, 
decorated by the giutha song. 
Thought was the pillow of her couch, 
sight was the unguent of her eyes. 


Her jewellery was sky and earth 
when Surya to her husband went (R. X.85. 6-7; A.) 


The abstract analogies for eonerete ideas indicate 
ihe extremely subtle nature of the thought. 


[Those who are accustomed to calling Rigvedie 
poctiy primitive should ponder over such passages 
which demonstrate a highly sophisticated stage of eul- 
iure]. 


(231) 
The Marriage Vow 
emt à daraa eed 
HA Tal Í AMIA: | 
ail ada afiar gaT 
wa MSL TETA IAN N 
Æ. 3 ojze 
4. Yi 9io 


254 THE CALL OF THE VEDAS 


I take thy hand (in mine) for good fortune, 
that thou mayest live to old age with me, 


thy husband ; 
Gods Bhaga, Aryama, Savita, Purandhi, 
have given thee to me to be the mistress of my home 
(R. X. 85-36; A.) 


This marriage vow has united couples in India for 
thousands of years. “Being mistress of a home ”— 
agga came to imply the living of the idea] domestic 


lile-—qgeqraa. 


(232) 
The Wife’s Place in her New Home 


qa! at aag gA 
shear tar 9 agat taa | 
Wey Wes ye Gaal 


aferal a fazer, er agii N 
W. Joc G 


a. IFINI o 


Let Pushan take thy hand and conduct thee hence, 
May the two Ashvins carry thee in their car. 
Go to thy house so that thou mayest be the household’s 


nristress ; 
A ruler (of the household), thou wilt address the assembly. 
(R. X. 85.26; A.) 


The wifes place in the household is an exalted one. 


(233) 
Bringer of Good Fortune 
GATT 4 TIL 
gat ała Te | 
QA AVY TAT 


sated f ataa u 
W- VoACHRI, A IVRE 
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Bringer of good fortune is this bride, 
coute all of you and look at her; 
Wish her full happiness 
and then return home. (R. X. 85-33; A.) 
Even today the word HES (good fortune) is 
associated with the bride at her marriage, and the word 
atmaq (full happiness, good fortune) carries the 
technical significance of ‘married happiness.’ (Por ex- 
ample,  @laizaqdt in Marathi and agia in Hindi 
mean the woman whose husband is alive. The Hindi 
ferm of the word, germ, means also martiage-song, and 
the husband’s love, corresponding to Bengali ‘ sohaga.’) 


Here we find a demonstration of the wonderful con- 
tinuity of Vedie ideology. 


(234) 
Queen of the Home 


qa ag? na 
qani grat aa | 
qarg aadi aa 
qaii afa 9 1 
HE. Volc'als§ 
A. 92388} 


Be a queen to thy father-in-law 
a queen to thy mother-in-law ; 
Queen to thy sisters-in-law, 


and a queen to thy brothers-in-law. 
(R. X. 85-46; A.) 


This is a blessing to the bride. 
Cf. Sq AR. UU 


A wife, verily, is home. 
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(235) ` 
Conjugal Unity 
aasazg fiad Ua: 
ay amd ggati at | 


è mataa ata 
aqasdl Tag at | 


W. Vole 


May All Devas and the Apas unite our hearts, 
May Matarishwa, Dhata, Deshtri all bind us close. 
(R. X. 85.47). 


This is spoken by the bridegroom for his wife and 
himself. 

In the Atharvaveda which reproduces the Rigvedie 
verses, there are additions including the following prayer 
by the wife: 

e ~ ~ 
qag aeg A alae staf wee: TAR | 


May my husband be long-lived, may he live a hundred 
years. (A, XIV. 2.63). 


Others pray for the couple : 
geaaez FT ae 
qanya TA | 
H. SURRY 


Join this couple, O Indra! 
like the chakravaka and his mate. 


The husband, addressing the wife, says : 
amen afer ae a ate ore AA cary 


I am song (Saman), thou art hymn (Rik), I am Heaven, 
thou art Earth. (A. XIV. 2.71.). 


It is to be noted that the love between husband and 
wife is expected to be mutual. The loving husband 


approaches the loving wife. (serait gera:) i 
B. 9 olc4|29 
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(236) 
A Life-long Union 
geq ei a A ate 
fara AQT AIT | 
moral Gat aht 


qe A az ii 
BH YolCul¥R, A. VIR 


May you two dwell here; be not parted ; 
enjoy the full span of life, 
Playing with sons and with grandsons, 
rejaicing in your own home. (R. X. 85-42). 


The Veda contemplates a monogamous marriage. The 
Vedie ideal is that of perfect monogamy, the lite long 
companionship of two people. This practice must have 
been well-established, as is evident from the faet that 
the Vedie Rishi, secking comparisons for perfect duality 
for the Twin Deities, Ashvins, gives, along with the ex- 
amples of two cyes, two lips cete., that of the married 
couple : 

agrada agar mAg 
(R. IT. 39.2) 
like a wise married couple among the people. 
(See 159 above) 


(237) 
Prayer for Wedded Bliss 
syrah qaa? gales qfaàgan, | 
salema, ga aeaa at gaa aga: N 
4 (ar) 3go 
We worship Tryambaka who spreads fragrance 
and finds husbands ; 


May he release me, like the cucumber from the stem, 
from here, and not from there. (Y. III. 60.) 


, From -here’ (gq;) implies the father’s and ‘from 
‘there’ (aaa) the. husband’s house. 
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This is an adaptation of Rigveda VIL 51.12 (No. 
184) to suit the wishes of maidens. 

In later times Rudra became Shiva (that is also one 
of His Vedic names) and ‘ Tryambaka’ was one of His 
names. Even now girls worship Shiva for being bless- 
ed with good husbands.* 


(238) 
Joint Performance of Ritual 
ar gr aaam 
gga A TA: N 
Zara faaan N HE. cS 


O Gods! with constant offerings 
husband and wife will with one accord press out and 
wash the Soma juice (the libation to the Divinity} 
(R. VIII. 31-5). 
(239) 
Joint Life 
The Veda delights in the happy family in which hus- 
band and wife, blessed with sons and daughters, live in 
mutual concord and enjoy long life and prosperity : 


gm ar gako 
fR AI ARTT: | . 
sar Rudar n 
H. CRIE 
With sons and daughters by their side 
May the two enjoy the full span of life, 
both decorated with ornaments of gold. 
(R. VIII. 31-8) 
(240) 
The Loving Whisper 
While describing the action of the bow, the lovers’ 
whisper is referred to. 


maar me i aS 


* Cf, Aspirations from a Fresh World by Sakuntala Rao 
Sastri (Bhavan’s Book University), p. 66. 
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aade adafa ser 
{94 aai RIETAN | 
Ma fred iaar aa 
Sar SY BAT zt N 
B. KSN’ F (at) RY Fo 
As if desirous of speaking, she presses close to the ear, 
holding her beloved friend in her embraces: 
Strained on the bow, she whispers like a young woman,-- 
This Bow-string that preserves (the warrior) in the batile. 
(R. VI. 75.38; Y.). 
Here the ideas of the heroism of the Kshatriya and 
the romanticism of the conjugal (Grihastha) life are 
anter-mingled, The Vedas give full expression to both. 
{It is interesting to note that ascetice cults like Buddh- 
ism opposed both these ideals. ] 


(241) 


Chastity is Godly 


The Rigveda gives love and matrimony the most exalt- 
ed status when it compares the Divinity in respect of 
purity to the chaste and beloved wife. 


aaa qapa at HE. 119313 
Like the spotless wife beloved of her husband. 
(R. I. 73-3). 


This also implies that chastity in the woman is a 
godly quality. 
(242) 
Woman’s Glory to Defy Death 
ga WaT aan: grt 
misaaa afai d fiag | 


amaa salar: FCAT 
an teed saat ath ar N 
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R. zoey 
A. 2RR? 
. IER 
Let these women, who are not widows and who have good 
husbands, enter, anointed with unguent and balm. 
Let the women who are tearless, robust and well adorn- 
ed with jewels, 
proceed to the house first. (R. X. 18-7; A.) 


This occurs in the Funeral hymn. 

Against bleak death are placed the beauty and glory 
of womanhood (suggesting motherhood of the future 
generation). 

(243) 
Remarriage for a Widow 

sA arly sheets 

NASA TT ST Ve The | 

came Bàta aig 

yt Sire aly ST yA N 

MAC EMG NRT ATAT- 

SÈ QTA FAS FST | 

aaa am ge at gate 

faa: egal afaa aAa N 

F Æ. lohele- 
BA. 213, LERI -Eo 
Go up, O woman! to the world of life; 
come, you are lying by one who is lifeless. 

You have entered into the relationship of wife to husband 

of him who takes your hand and woos you. 

The bow I have taken from the hand of the dead, 

so that it may bring us valour, brilliance and strength. 
Here you are, and here may we with heroes triumph 


over all who challenge us and fight against us. 
(R. X. 18. 8-9; A.). 


The widowed wife is courted by a second suitor who 
eomforte her and promises a noble future. A woman so 
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courted need not spend a life of miserable widowhood.. 
Life is a hard battle and man and wife together cam 
fight it successfully. 


“ Compare Atharvaveda : 


at qa À Renar 
farqa sary t 
qasigi q aa eet 
q à atea: 
al. QINI Y 


The woman who, having had a former husband, 
thereafter gets another later one, 
She and her (new) husband,—these two, 
if they give five ricedishes and a goat, will not be 


separated. 
(A. IX. 5-27). 


This indicates the remarriage of a woman. 


(244) 
Family Concord 


The Atharvaveda sets a fine ideal of family concord.. 
agi aadag afage wai 7: 1 
aH aay sla sha RA AAA TATA N R N 
agaa: fag: gat arr wag daar: | 
ara qÈ agadi art aag ÊRI, N 3 Ul 
m Ma R Ra Ay ANA, ST AAT 
grasa: AAA AT AT ATT BAT li 3 
A. 3130 
I will make you of one heart, of one mind and free from hate. 
Love one another as the cow loves the calf she has borne. (1) 
Let the son be loyal to the father, 
and of one mind with the mother ; 
Let the wife speak sweet and gentle words to the husband. (2) 
Let not brother hate brother, sister hate ‘sister, 
unanimous, united in purpose, speak you words with 
friendliness. (3) (A. IIT, 30.) 
C—18 
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(245) 
Family Unity 
The idcal of unity is further interpreted in the 
hymn : 
amA sar ag SAAT: 
Tat WET VE at Aaa 1 
argon sii aria afta gafa: u 
BA. BIZ0TK 
Let your drink be the same, your food be common; 
I bind you together with one common bond. 
United, gather round the (sacrificial) fire; 


Like the spokes of a chariot-wheel round the nave. 
(A III. 30-6). 


The family offered its daily praver by congregating 
round the sacrificial fire in which libations of clarified 
putter were jointly thrown. This was the Agni-hotra. 


(246) 
The Home 
The Veda considers the home as a sort of heaven on 
earth. 

WaT F gwari 

MIAA HAT 2 YEAArAT | 

MAAS Geog Far 

qed ara RAA N Æ. LolLow}o 


They adorn the swift steed for the liberal giver, _ 
for the liberal giver the resplendent bride waits ; 
His is the home like the lotus-lake, decorated, and wonder- 
ful as the divine mansion. (R. X. 107-10). 
The promises for the bountiful donor indicate the 
importance of the home and the care with which it was 


ieautified. 
‘Compare : 


uè aa cia farm stay 


Give us a home, give us a friend. (R. II, 11.14). 
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(247) 
Sweet Home 


In the following lines the poet wishes his going out 
of and return to home to be sweet. 


WITT A TIT 
AJAT YATATA, | 
at at ln aaar 


Jå AJHT FTH | 
BH. olVvig 


Sweet be my going forth, and sweet my return (home). 
So Ye Twain Gods (Asvins)! enrich us with sweetness 


through your divinity. (R. X. 24-6). 
(248) 
Home remembered on Sojourn 
TT AA T 
ag daa ag: | 
TEL STENAR 


a at Steg AT: N 
q. (AT.) UVR 
The home on which man, sojourning, contemplates, in 
which love abounds, 

We call it to welcome us, may it know us who know it. 
(Y. IIL 42). 
The idea of the sojourning man (sqaq) contem- 
plating on home touches a universal chord and is highly 
poetic. We also find great beauty in the simple state- 
ment that there is much (ag) love (qtwqq:) in the 

liome. 
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The Path of Action V: Social order 
(249) 
Four Limbs of Society | 
If human society is imagined to be a mighty Persom 


(307), then his important limbs should represent the: 
important orders of society. 


aas Taq see 
NE WAT: FA: | 
GE IT MY TE Fe: 
Tava UR BANAT N 
P. 20190123, A (AT) 38 
BT. RIL 
The man of knowledge (Brahmana) was his mouth, 
his arms were made the ruling man (Rajanya) ; 
His thighs were that which is the man of trade (Vaishya). 
out of his feet was born the working man (Sudra). 
| (R. X. 90-12; Y. A.) 
Society should consist of men following four bread 
types of pursuits—learning and culture, polities, trade- 
and labour. 
[The Vedas think of types of work, not castes i.e. 
fixed hereditary groups of men]. 
It isto be noted that the Vedas recognise the dignity 
of laboùr by making the labourer an essential part of 
Purusha, the Divine Person. 


(250) 
Prayer for a Powerful State 


Society becomes powerful when each of these forces 
fully develops, | 
OT RET M 
Mera aAA A 
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iT TSE THT: ngA sleet 
werent saat 
AAT Agr SMTA 
ag: afte: 
qreft ater 
(Heol yt: TAM qaer 
aaa att aat 
frat fran a: qia at 
FOIA ASMTIT: FeIrat 
DRA T: PETA N J. (T) RR 


O Brahman, may there be born in this kingdom the wise 
man (Brahman) illustrious for spiritual knowledge ; 

may there be borħ the ruling man (rajanya), heroic, skil- 
ful archer, piercing with shafts, mighty warrior ; 

the cow giving plentiful milk, the ox good at carrying, 
the swift horse ; 

fand] the highly intellectual woman. 

May therebe born tothe sacrificer a youthful son, willing 
victory, best of chariot fighters, worthy of the assembly. 

May rain fall as we desire. May our fruit-bearing plants 


May Tae a prosper. (Y. 22.22 
(251) 
Source of Social Vitality 
ag farang sa fread faq: Æ. CUBMILE 
gÀ fray sa rai aa H. ZURY 


Aat freq sat Rad faar: Æ. cyc 


Animate the power of knowledge 
and strengthen the intellect ; 
Animate the fighting power 
and strengthen the heroes ; 
Animate the milch cow 
and strengthen the masses of people. 
‘ f : (R. VIII. 35, 16-18). 
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The Deities are Aswins. Each of these prayers is 

followed by the refrain— 
ed waifa daan salar: 

Slay the trespassers (Rakshases) 

and drive away disease. 

These verses indicate the original conception of the 
three varnas—Brahmana, Kshatriya and Vaishya, repre- 
senting, respectively, the cultural, political and cconomic 
interests of society. 

(252) 
Prayer for Threefold Power 

In the following the same individual prays for the 
powers of Brahmana, Kshatriya and Vaishya, all in 
one : 

gia ar mi axed SeA 
gàg qai maa RAAT 
ga a aly oftate gae 
gia a aqal stacey fare: N 
P. 38314 

Wilt Thou make me guardian of the people? 

Wilt Thou make me, impetuous Maghavan! their ruler 7 

Wilt Thou make me a Rishi (sage) who drinks Soma- 

juice ? 


Wilt Thou make me master of wealth everlasting ? 
(R. IIL 43-5). 


(253) 
Prayer for All Classes of Society 
wa at Afe mAg 
aa X qag aepfe | 
et RAY ary 
ary Sf sar Fam N 
q. (a1.) terse 
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Give lustre to our men of holy lore (Brahmanas), 

give lustre to our kingly men (Kshatriyas), 

give lustre to commoners (Vaishyas), and working men 
(Sudras) ; 

give, through lustre, lustre to me. (Y. 18-48). 


Here lustre or intellectual and spiritual brilliance is. 
sought for all sections of the people. (The Deity is Agni) 
(254) 

Guardians of Social Law 
Bala fe Reg: 
TAEA MEE 
yaaa eater 
aad ARI: tl 3E. claute 


Upholders of Eternal Law, exceedingly powerful, 
They have set themselves down for sovereignty ; 
Valiant ncroes, whose laws stand fast, 
They have obtained the guardianship (of the earth). 
(R. VIII. 25.8). 


This is spoken of Mitra and Varuna, guardiang of 
cosmic law; it also applies to social law, of which the 
earthly king is guardian. Therefore the kingly man— 


warqy—has been described as a Kshatriya (afra). 

The Yajurveda applies these descriptive terms to the 
king [4 (a.) goles]. 

Elsewhere the Yajurveda invokes Mitra and Varuna 
to inspire the king in his task : 


faa: gat gam waaay N 
4. (a) 8138 


May Mitra quicken thee (the king) for truth and Varune 
for the guardian sway. 


(255) 
‘t Swarajya’ 
sate gute 
a a amt ft aaa 
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to 


za gri fe a 

gal g War sat 

SIAT ERIFTT II 
W. gico 
a. %3 


Go forward, be bold, and fight! 

Thy thunderbolt cannot be subdued. 

Indra! manliness is Thy strength, 

Strike the power of evil, win the waters, 

after acclaiming Thy own royal sway. (R. I. 80-3; 8.) 


This address to the Deity, the ideal Ilero, also applies 
the hero-man. He should make manliness his 


strength, he should bravely fight evil, win what is good 
(symbolised by ‘waters’) and declare ‘swanajya'—his own 
self-rule on the earth. 


Indra’s thunderbolt symbolises the power coming out 


of justice (wa) and truth (aa). 


(256) 
The King’s Task 
wus afa AIA 
ane aeiaai 
STIS ste cater 
agag eq N 
q. (.) SRY 


Self-ruler art thou, conquering foes ; 
ruler forever art thou, conquering aggressors ; 
Ruler of the people art thou, 
destroyer of wicked powers ; 
all-ruler art thou, destroyer of enemies. (Y. V. 24). 


The king’s essential task is to- fight the evil forces 


#f the world and enforce the law of justice. The follow- 
ing aim of kingship is deseribed in Yajurveda— 


qqa tar aay NE 
q. @.) se 
We enjoin thee to destroy wicked powers (Rakshases). 
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In this respect. the king shares the function of Indra, 
the slayer of Vritra (Symbolic Power of -evil) :' 
Seer aaa ala 


q. (a.) lole 


Thou art Indra’s Vritra-slaying weapon (referring to the 
new king’s bow). 


aa at TAT 
a. (al) ole 
With thee (the bow) may this man (i.e., the king) kill 
Vritra (the Power of evil). (Y. 10.8). 


_ The Kshatriyas, guardians of the people, are cham- 
pions of rivbt against wrong. Their daily task is te 
fight and subdue the wicked : 


aly aya Tera: 


FE. 2012331 
May we subdue the wicked. (R, X. 132.2). 


wi aly Fq AAA 
HF. LolZP°Lo 


Fight, warrior, strong in truth. (R. X. 112.10). 
al at gaa garar FE. LNRYIY 
Let not the wicked rule us. (R. X. 25.7). 
(257) 


The Dasyu—Power of Lawlessness 


The power of wickedness is called qeq in the Vedas, 

God is the destroyer of the Dasyu ; 7 
a aay qg ata oa: 

W. WUPooika 


He is the holder of the thunderbolt, destroyer of the- 
Dasyu (wicked), fearful and mighty. (E. I. 100. 12). 


| He i ee — the Supreme 
' He is een — (Æ. RuN ) apreme 
Destroyer of the Dasyu. ete ot 
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The ‘‘Arya’ is one who lives by Truth and Law; the 
Dasyu iş the lawless inhuman being : 
emt qar sate at STAT 
Mega ATAN: | 
a TEM MEL, TAL 
GIRE FFR tl W. 2olRle 


The Evil-doing Dasyu is around us, senseless, 
keeping false laws, inhuman: 
O Slayer of the foe, baffle the weapon of the Dasa. 


(R. X. 22-8). 
Elsewhere the Dasyu is called 
AFA AAS 
HITT AeA, Æ. Chol? 
Followers of evil laws, inhuman, riteless, Godless. 
(258) 


Subdue Malignity 
The Kshatriya ideal requires uncompromising and un- 
relenting opposition to the powers of evil : 

wit AA 

afa ar at Ste: | 

ala gaai fer 

sft at a gR 0 Æ. Lolgws]R 
ST. URII 


Subduing our antagonists, subduing all malignities, 
Withstand the man who menaces, 
Withstand the man who teases us. (R. X. 174-2; Ap 


(The King is addressed), 


(259) 
War-fury 
The power of fighting evil has been called aq, 
Wrath, in the Vedas. The following is addressed to 
Manyu. i 
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aaka a fata: aera 
AAT: ag? ga we | 
gaa Ta A aaea Be 
ait art A wa gga N 
THE. Lolo ie 


ST. WIZVWR 
Flashing like fire, O conquering Wrath! 
be Thou invoked, O Victor! as our army’s leader? 
Slay our enemies, divide their possessions, 
Showing forth thy valour, scatter those who assail us 
(R. X. 84-2; also A.) 


(260) 
Aryanise the World 
sof Taal GU: 

Hoqed) taza Sra 
AGA BUST: N 


W. SER 
May the active be glorifying God, 
Aryauising all, 
driving away the lawless. (R. IX. 63-5). 


To Aryanise people is to bring them under the sway 
of moral law. The lawless, who are too inhuman for 
being Aryanised or civilised, should be expelled. 

The Veda is uncompromising in its opposition to evil 

(261) 
The Righteous War 


The warrior fighting for a righteous cause is blessed 
in the following terms : 


wala a ator areas 


RAM ULATAS TTA, | 
TU åA qed FN 
Wad Mig ta AE A 
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FE. Nue 
UR ? cvo 
q. (a) lwe 


i ST. vt? cle 
Thy vital parts I cover with the coat of mail ; 
May King Soma clothe thee in immortality : 
May Varuna make thee more than sufficient 
and in thy triumph may the Gods rejoice. 
(R. VI. 75-18 and the other Vedas). 
The Gods will rejoice only in the triumph of a good 
cause. Hence the last portion of the prayer implies that 
the warrior should fight for a right cause. 


(262) 
Oppose the Destroyer even if a Kinsman 


The agent of evil and our enemy must be opposed and 
conquered, whether he is our own by race or a foreigner. 
Hence the righteous war is not what is known as “reli- 
gious ‚war, i.e.. war against followers of other religions ; 
the righteous war can‘be waged against our own kith and 


kin. 
a aT: St Bat 
ya faeat Raia | 
wale d at Wag 
Hl FT AAA I 
B. EKR 
M. lc i 


+ | Whatever enemy wants to kill us, 
‘whether he is a stranger or one of us, 
May All Gods discomfit him. 
My prayer is the coat of mail within me. 
(R. VI. 75-19 also &.) 


The Samaveda adds a half-line after the last : : 
ga Å HMAT. U 


{And] Divine Grace is the coat of mail within me. 
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The problem of Arjuna'in the Bhagavad Gita 
whether a kinsman, ranged against him in the battlefield, 
should be fought against, had been solved in the Veda. It 
is, hOwever, interesting to find the Bhagavad Gita fully 
supporting the Vedie attitude. Shri Krishna chastises 
the weak sentimentality of Arjuna as something un- 


Aryan, aÑ, presumably upholding the Vedie concep- 


tion’ of the Arya as a man who stands up for dharma 
and relentlessly fights adharma. 


qlee Her se Aa ag, | 


e 
ATAA, AAA, AAAF, yA N 
l R. T. RIR 
Whence has this dejection overtaken thee 
in this perilous strait— 
a dejection that is un-Aryan, 
un-heavenly, infamous, O Arjuna ! 


The Ramayana also establishes this principle. When 
Sita says to Rama : 


a RISA aT areal TEAN AA | 
afaz at far gad wga AATA yA yA 


In no cireumstanees, should you, wielding your bow, take 


a resolution to slay without enmity the Rakshasas in the 
Dandaka forest: 


Rama replies: qfar aa a mA A R | 
a aral goek gaa: Shaan: N 2013- 
(avasi) 


The bow is borne by Kshatriyas go that there may be no 
cry of distress. 

These ascetics in the Dandaka forest, devoted to spiritual 
exercises, are in distress (on account of the 
Raxshasas). 


4 


With the Kshatriya it is not simply personal griev- 
ance that calls him to arms, but all cases of suffering of 
the good at the hands of the wicked do so. Unrelenting. 
opposition must be directed against the latter. : 


This ig in keeping with the Vedic conception. 
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(263) 
The People’s Representative 


_*. The ruler over the people is their representative. The 
Rigveda speaks of the people electing their king. 


at a uai ama: 
SE. 2ol/2awie 
Like people who elect their ruler. (R. X. 124-8). 


The ruler must be acceptable to the people. 
faa a wat asg 


m ag ueg attr ara N 
Æ. Zotguzi 
Let all the people desire thee ; 
Let not thy kingdom fall away. 
(R. X. 173-1). 
The king derives his power from the people ° 
gesa fàsa 
Gaa. 2otRc) 
Thou art Indra, thy strength lying in thy people. 


The following passage carries the same idea : 


(264) 
The King and the People 
BN safka Pran, 
AA FNA IT BIT 
stay qalfs ag a: t 
aa aT Bat 
am amt qed sgå a os 
Ura TAA wats gan: | 
ee ca Rar a wa aT aera ar ti 
J. ARR 


ww Kee AA 
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Jn us may there be your power, 
in us your valour, your wisdom, 
in us be your mental splendour. 
Obeisance to Mother Earth, 
Obeisance to Mother Earth! 
This is thy sovereignty. 
‘Thou art the controller, ruler, 
Thou art steady, firm. 
Thee for culture of the land, 
Thee fur peace, thee for wealth, 
Thee for nurture. (Y. 9.22) 
The king is addressed here by the people consecrat- 
ing him. It is in them that his power, vigour, wisdom 
aud light lie. Mother Earth signifies the country in 


particular. 


The following verse deals with the function of the 
leaders of society in relation to the state. 


(265) 
The Well-being of all the People 
wat A edad art Hadad st X ataa 
agë adaa Alt A aĝa- 
aa A ataa sat I afaa 
WU A aaa aa, A adaa 
ToT A AT TTT | 
a. (AT) GRE 
Satisfy my mind, satisfy my speech, satisfy my vital 


power, satisfy my eye, satisfy my ear, satisfy my spirit, satisfy 
thy progeny, satisfy my herds, satisfy my people, en not my 


people thirst. (Y. 6. 31). 
This is a prayer of a king. 
The king defends and unites the people : 
AN TSAS AN SAAT: ATITEA NI 
a. (A.) RY 


Sq now may Indra verily make the el free vot foen; 
and all of one mind. i 
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(266) 
The Watchman of the State 
qd sea: Bash at 
TTA Tg | 
a se agate wag 
at US aaa gR: ATE N 


F. S83 
Q Agni, the furtherance of strength led forward this King 
Soma in the plants and waters. 
Let these be full of sweetness for us. 
We, in the state, being stationed in the front, shal 
remain wakeful, Hail! ŻY. 9. 23). 


The leaders of Society will keep constant vigilance 
over the State, being placed in the front rank of citi- 
zens. The king is the ruler, but it should be enlighten- 
ed rulg guided by the leaders of the people. 


[These verses precede the Rajasuya sacrifice. ] 


> 


(267) 
Subjects of a Greater King 
ar see asa u 


GN SSNS AAT USAT N 


q. (at.) Rho 


O people! This is your King. 
Soma is King over us, followers of divine knowledge 
(Brahmanas). (¥. 9-40). 


This is part of a prayer in the Hajasuya Yajna. 


The spiritual men recognised no earthly King: their 
only King was God. 

The word ‘Brahmana’ does not imply a caste ip 
the Vedas. Brahmanas, upholders of sacred wisdom 
and performers of sacred rites, were generally sages 
Rishis). In later times Sannyasis have claimed this 
privilege of independence of the state and kingly sway. 
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eee oa (268) 
‘The Popula. Assembly 


The Vedas speak of the Sabha, a people’s assembly, 
as part, of the constitution of the State. There are also 
other popular bodies like the Vidatha, Samiti, Samuna. 
ete. A good ruler anda good citizen have to be Subheya’ 


(aa), worthy of taking part in the assembly. 


The Rigveda speaks of the importance in society of 
the man who carries the day in the assembly | : 


aq aaia aaa 
TANT UET BAT: | 
Rfearera agar Gary 
at feat wala arata n 


? 


P. gogo 

All friends rejoice in the friend who comes with glory, 
having triumphed in the assembly! 

He, verily, is their protector from evil, provider of food ; 

fit is he for deeds of vigour. (R. X. 71-10)- 


Cf. geg ata Ree gate: 


Loud may we speak with brave men in assembly. 
(R. IX. 86.48 and clsewhere). 


(269) 
The Ideal Citizen 
ata Iq AA waza sah 
Stat At Hao earls | 
agaa aga aA 
gaai gt eas AER N 
HE. Uo, A. (AT) BHR 
To him who mates the offering, the Deity (Soma) 
gives the milch-cow, He gives the fleet stced, 
And He gives the hero-son, 
who is fit for work, 
fit for home, fit for the (social) assembly, fit for the 


(political) council, 
and a glory to his father. (R. 1. 91.20 Y. 34-21) 


C—19 
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Here the ideal son desired by the father is deseribed. 


He is. Karmanya (aa) capable of karma or work ; 

Sadanya (aga), fit for sudana, the oú sold. 
capable of- discharging domestic responsibilities ; Vida- 
thya (faxes), fit for vidatha, the assembly—a gather- 
ing of the people which is social and religious in nature, 
hence capable of discharging his duties to the commu- 
nity or social group of which he is a member; and 
Sabheya (aaa), fit for sabha, the political body guiding 


the king in administration, conduct of warfare ete., 
hence, fit to perform political duties to his state. Finally, 
he brings glory to his father by his character and 


achievements and so he is pitrisravana (fagao). 

Henee the ideal citizen has primarily to be a man 
capable of work, and then he must do his duties in 
widening spheres of action—to his household, his society 
and his state. 


(270) 
Harmony of Wisdom and Valour 


TA REI A JÅ A grys Aa: We | 
feag Gor TRY Tay Bar: agaa N 
q. T.) 3o34 


That world I would know where spiritual power 
(brahma) and ruling power (kshatra} move together 
in harmony, 

and where Gods with Agni dwell. (Y. 20.25). 

The combination of the ruler and philosopher, of 

valour and wisdom, has been an ideal preached by think- 
ers of later ages too. 


The Yajurveda also prays— 
MIC Cate E 
q. @.) 13 
strengthen knowledge, strengthen valour. 


by 
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(271) 
Social Unity 
g Tested d gi i at Tale ara | 
aa art sar Ca Usa II wz 
wart aa: aft: ant aac ag: ae fra TTA | 
aa Aa ats Aa a: Tata Tt eer Tell nat 


wart a arpa: aa early q: 
AMAL BET at Fat AAT a: Taras wen 
FE. Z013? 
BH RIGVIg-3 


Assemble; speak with one another; 
Let your minds be of one accord. 
As ancient Gods unanimous enjoy their due portions. 
May your aim be common, 
your assembly common ; 
Common the mind, and the thoughts of these united. 


A common purpose do I lay before you; 
and worship with your common oblation. 

Common be your aim, and your hearts united ; 
Your mind be one so that all may happily live together. 

i (R. X. 191. 2-4; A.) 
The Atharvaveda supplies a variant of the first line 
way of-—one may say—explanation : 

d aia d goran, 

A. QILI? 
Agree and hold together. 
(272) 


God is Common to All 
aaa aad A MINERAR | 
qf cal a4 garae tl 
SE. 81333, cles 
As, O God! Thou art for ever the common Lord of all 


alike. 
As such we invoke Thee now. (R. IV. 32-13, VIII. 65.7). 
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Also compare— 


TAA SR aS CAAT, 
FE. CISIC 


We invoke for our succour Indra who jis the common Friend 
of all. oa 
(273) 
Hate not the Foreigner 


sary qar Asi a 

aa a aA Bat T | 

aa at ra aeons? a 

aa dara agar aad aa N 
TE. 4lo&lys 

If, Varuna, we have sinned against theman who loves us, 


or against a friend, 
Or a comrade for ever, or a brother, 
Or against a neighbour who is always with us or against 


a stranger, 
From that sin may Thou release us. (R. V. 85.7) 


Here the prayer is for forgiveness of sins against 
the stranger as well as the neighbour. 


Note also : 
q: TAA Teo at Aa: I. wleele 
Varuna who is of our own land, and also of foreign land. 
(A. IV. 16-8). 


(274) 
Vedas for All 


The Veda states that its words are for all mankind, 
not to be limited to any group or nationality. A sage 


Says ; 
glat ara teava 


SACI IRF: | 
agarat 
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Wa saa - 
SAR Ta. o GH. REIR 
So may I speak these blessed words to the people at large: 
to the Brahmana and the Kshatriya, 


to the Sudra and the Vaishya ; l 
to my own people and to the foreigner. (Y. 26. 18). 


(275) 
— Universal Friendship 
Vedie universality requires man to establish friend- 
ship with the whole universe, with all other beings : 
Raa ar agn aan yer GAAT, | 
Reeg ager ait ark ante | 
Raa saga aga N GH. 2E1R¢ 
May all beings look on me with the eye of a friend ; 


may I look on all beings with the eye of a friend ; 


may we look on one another with the eye of a friend. 
(Y. 26.2). 


A 


(276) 
Freedom from Fear 


Friendship leads to fearlessness and peace and works 
for universal happiness : 


aa AI ANIH AAA 

MAT NE AAA gÀ T: | 

Bay TAA aA fear T: 

aat onar aa Rt naza N BT. ESIE4IE 


May I be fearless of the friend, fearless of the foe ; 
fearless of the known, fearless of the unknown ; 

May our nights be without fear, our days without fear. 
May all the directions be my friends. (A. 19. 15-6) 


(277) 
The Beautiful Earth 


Finally we must accept the earth with its joys and 
‘sorrows, its clashes and conflicts and live as its lords : 
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ret maa quia asa wat teat: 
Qed Tea Areata aes gfi: 3 
a at ala: a Meat MAL aae 


m gadt gg ti M. LUUT? 


May the Earth—the Earth whereon men sing and dance 
with various noise, 
Whereon men meet in battle, and the war-cry rises and 
the drum resounds, 
May she subdue my foemen and make me free from foes 
(A. 12. 1-41). 


(278) 
The Free Man on a Fine Earth 
Raa a Raard 
sot & qf etry A 
mat sent QRR Aasai 
Bat aft qA RJAR | 
afs aasa ARA Sey, 


ST. 9319139 


O Earth, pleasant by thy hills and snow-clad mountains 
and thy wood-lands! 

On tbe Earth—brown, black, ruddy and of all colours- - 
the firm Eafth, the Earth protected by the Deity 


(Indra), 
Upon this Earth I—unconquered, unslain, unwounded,. 
have set my foot. (A. XII, 1-11). 


(279) 
Earth’s Inhabitants 


The earth is not for the raecs of men alone but for 
other ereaiures also. 


aa arene ah aia wale 
ae feral greg A agag: | 
aa ga goa areca 
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deat SI Tat afer 
say egal Uae atte n 
BH. VUNG, 


Born of Thee, on Thee move mortal creatures; 
Thou bearest them—the biped and the quadruped ; 
Thine, O Earth, are the five races of men, to whom, 
mortals, Surya (Sun), as he rises spreads 


with his rays the light that is immortal. (A. XII. 1-16). 


(280) 
Earth’s Variety 


The earth’ does not belong to a single race, but to 
different races, speaking different languages. 


at frat agar Rare 
aaah gàd aE, | 
wea TT rnea A get 
gaa Agr STATA 1 
BT. LAU 


May the Earth that bears people speaking varied language, 
With various religious rites according to the places of 


, abode, 
Enrich me with wealth in a thousand streams 
Like a milch-cow that never fails. (A, XII. 1-45). 


This recognition of the variety of language and ritual’ 
lies at the bottom of the catholic outlook of the Vedic 
religion. It has aimed at ercating unity in variety, and 
not uniformity. That is how different tribes and classes. 

~ot people, living at different stages of civilisation, in- 
cluding primitive tribes, have developed on their own 
lines, under the benevolent and uplifting influence of 
the Vedie religion. The higher they rose, the more 
thorough was the assimilation into Vedie spiritual, 
moral and intellectual culture. 


* 284 


krie 
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(281) 
Concord with the Universe | 

at: miar steaiter “qa: 

gira aag am: aag Aaaa: afa: 1 
maaa: ma AA ar: mar ag ma: 

a4 ~“ ma: mia oq mia: 
ar ar afat wit n q. (at) 3499 


ST.  LReRIY 


Peace of sky, peace of mid-r egion, peace of earth, peace 
of waters, peace of plants. 

Peace of trees, peace of All-Gods, peace of Brahman, peace 
of the universe, peace of peace; 

‘May that peace come to me! (Y. 36-17 also A,) 


(282) 
The Dying Sage 
TAC ay way ae AAT, Tee 
St ae al WT HSI HT Hay WT I 
J. (ai) LESA bei 
May my breath reach the everlasting air! Then- let 
my body end in ashes. 


Om! Mind! remember, remember my sphere ; 
' remember my deeds. (Y. 40, 15). 


The Veda realised the duality of body and spirit and 
w that in death the body was destroyed. So the wise 


sage serencly contemplates the burning of the body to 
ashes. The deeds of this life are to direct the course of 


the 


future existenee of the soul. 


(283) 
Immortality in Heaven 
qa HAL ste 
afer AÈ ar TA | 
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afa at R WaT 
sad ah alta 
gnd GR AT toll 

AAAS ATA 

AT: SIT BT | 
BAS FATT: BAT 
TRA a Bad Fal 
RAR ot aa usa 


H. 31993 


Place me, Pavamana, in that deathless, undecaying world 
whereethere is everlasting lustre, 
wherein the light of heaven is set. 
Flow, Indu, for Indra’s sake. (7). 
‘Make me immortal there 
where joys and transports, 
happiness and delights exist, 
‘Where the best of desires are fulfilled. 
Flow, Indu, for Indra’s sake. (11). (R. IX. 113) 


Heaven, according to the Vedic conception, is a place 
of light and joy. 


Indu is the Soma juice offered in worship. 


ta 


The Path of Action VI: 
Ritual (aziz) 
(284) 
Four Ways with the Scripture 


The Veda speaks of four different ways in which 
people deal with the Vedie text : 


Sat a: Wears Aqsa 
Tas tat THA nady | 
AS eat TTT aat 
aga ast A Rea sq: ul 
s. 90193199 
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One plies his constant task, reciting the verses ; 
One sings the sacred psalm in Sakvari measures; | 
Another, the master of knowledge, imparts the knowledge 


of being ; 
and still another lays down the rules of sacrifice. 
(R. X. 71-11). 
Here the four types of men deal with the Veda in 
four different ways: one recites the poetry, a second 
sings it, a third speaks of the knowledge contained in it 
and a fourth arranges a ritual. Hence to recite the 
Veda, to sing it, to realise and propagate the knowledge 
of it and to perform rituals through it—these were the 
different activities undertaken by followers of the Vedas 
‘hese tasks have also been given to different priests 
m a Yajna. , 
* (285) 
Popularisation of the Holy Word 
aga ara: aiaa 
arg aiaa BAY IAE | 
MA NYA AR: JEN 
at aa tar ett d aaa N 


=. 9 oW 


With sacrifice the steps of the sacred Word (Vak) they 
followed, and discovered it harbouring within the 


Rishis (sages) ; 
Having acquired it, they dealt it out in many places, 


and the seven singers intone it in concert. 
(R. X. 71-3). 


It was through Yajna that the holy word of the Veda 
was widely circulated. Thus, what would have remained 
a secret ession of the sages was recited in tunes 
before the public. [The ‘seven singers’ are believed to 
refer ta the seven common Vedic metres. The Atharva 
Veda enumerates these : 

masg 9 int ay gd ged temas Fea wre 
2 BH. 2Q3I?I? 


To Gayatri, Ushnik, Anushtup, Brihati, Pankti, Tristhup 
and Jagati. (A, XIX. 21-1).] 


Cea Www e aM = 
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Blessed Rites 


wat at aiaga 
WAT Tike: BAT AA TAT: | 
WAT TAT HVAT: N AE. ANR 
i aT. 999, 1449 
q. a.) 13e- 


Blissful be Agni, invoked by us; 
Blissful the divine bounty ; 
Blissful be our sacrifice, O gracious One! 


And. blissful our songs of praise. 
è (R. VIII. 19-19; also S. and Y.) 


The special effect of the ritual is that it creates an 
atmosphere of holiness and bliss. 
Mark the grave rhythm of the lines. 


(287) 
The Well Oared Ship 
gami Ait any age 
gaa RÀ gafn | 
dat ard ARANA, ATEA, 
areas Gt n Seal aR N 
H. 9013190 
q (TRNG, 
F. VIZ 


(We invoke) the Earth that well protects us, 
Heaven that is incomparable, 
and Aditi who gives perfect refuge and is a good guide. 
The heavenly ship, well oared, faultless, unleaking, 
we will ascend for our bliss. (R. X. 63-10; Y., A.J 
The ship implies the ritual which, faultlessly per- 
formed, is expected to take the worshipper across the 


‘sea of troubles, 
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That the ship stands for ‘the yajna seems to be ua 
clear by the following criticism of the Vedie. ritual in 
an Upanishad : | 

cai Qa BEST FAST 


Verily they are frail rafts—these sacrifices. 
(Mundakopanishad, I. 2.7.) 


Ilcre * frail rafts’ is evidently used in .contrast with 
the Vedie claim that the ritual is a ‘ heavenly ship.’ 
The Vedas, however, do not dogmatise about the 
ritual as the following mantras will show. 
(288) 
New Rites 
He HUN aam 
mag ay SAS | 
squifa eal ale 
TEA WA RÄ I 
fea A seq treat ti FE. N70 4194 


Varuna makes songs of prayer ;- 

We worship Him who finds the path, 

He reveals the hymn in the heart. 

Let the rite be born anew. 

tO Heaven and Earth know this! ] (F. I. 105.15) 


(289) 
Improve the Ritual 
That the ritual is a changing thing is stated in the 
` Veda : 

a at ara aay tart 

axe Be HAS ars: Ui 

Wala EANA Wa 

zag ararghrat stad au FE. 213 21¢ 


Thou, O Agni, for the treasuring of riches 
make the singer famous—Thou highly lauded ; 
May we improve the rite with new performance. 
O Heaven and Earth! with the Gods, protect us. 
(RK. I. 318). 


t 
é. 
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‘May we improve the rite (så) with new perform” 
ance —elearly means that —the ritual, is never 
permanent ; in fact, it is the duty of the wormhippet to 
er it from -time to time. 

(290) a 
Right Life a Preparation for Religious Rite 

Again no ritual is worth one’s while unless the per- 
son performing it comes spiritually prepared, for it— 
with a pure body, a pure heart, and a clean life: a 
life lived according to moral and spiritual law (aa). 
The Dasyu is avrata—unholy in life. 


Re WeIdIIT 

Vel FL ATTA | 
Nal Te A UAT 
aT aa ReFa 


gada Te aa tl 
HE. SIV 1310 
Declaring the law, splendid by law, 
declaring truth, truthful in act, 
Declaring reverence, O Soma, King! 
By Thy Creator Thou art decorated. 
May Indu flow towards Indra. (R. IX. 113-4). 


(291) 

The Evil-doer unfit for Ritual 

TAL, AS TAT I Aaa 

SHRM TATA ART: | 

aga A aera 

HT Tet a ata eH: UI 

F. Vos 

Those that from ancient seats manifested themselves— 
the guides of song and counsellors of movement, 
From these the eyeless and the deaf have turned aside. . 


The evildoers travel not the path of Eternal Law. 
(R. IX. 73-6), 
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The guides are literally ‘lights’, ‘the wise sages.’ 
The spiritually blunt (‘eyeless’, ‘deaf’), ignore them. 
But, for such is not the path of Rita (sa)—the Eter- 
mal Law of life, and the Holy Law of worship—yajna 
(ag). The sacred rite is not for the spiritually eyeless 
and deaf or for the immoral and the wicked. The path 
of worship is the path of goodness. “Rita” as truth, 
goodness, justice, must precede “Rita” as sacrifice. 


(292) 


Keep out the Licentious 


a qaa Tk ATTA 

a area afas Fafa: | 

a wig sat gue way 

a Rretaar sift at sect T: | FE. wl Vi 


No wicked ones, O Indra! have impelled us, 

nor fiends, O Thou most mighty! with their devices ; 
May the Noble One subdue the hostile crowd ; 

May not the lewd approach our rituals. (R. VII. 21-5). 


(293) 
The Man Dear to God 


aå Rala seat a Sa 

saan RR: wa daa 

Ba: gaa fa gt way: 

far: gdt: fat ster ata N HE. WIRY 


} Him neither the many nor the few overcome ; 
Aditi will give spacious shelter to Him ; 


Dear is the well-doer to Indra, dear the devout, 
dear the zealous, dear the offerer of oblation. 
(R. IV. 25.5). 


Ritual must be backed up by good. deeds and devo- 
tion. 
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(294) 
Atonement for Sins 
rA saa ate 
AGUSTINA SHITAY SAR 
ATETA sary TAA- 
gaadis ATASAN AA aR | 
azaga vat Raha aeaaea Asaa 
q (area 


Thou art atonement of sin against God, 

Thou art atonement of sin against men, 

Thou art atonement of sin against the Fathers, 

Thou art atonement of sin against myself, 

Thou arf atonement of every sort of sin. 

Of all the sin that I have committed knowingly 

and that I have committed unknowingly, thou art 
atonement. (Y. 8. 13). 

Here we find the typical sin-consciousness. The nobi- 
lity of the moral ideal deserves special attention. The 
sin of which the worshipper feels guilty is not only sin 
against the Divinity, but also against men,—all men, 
and not only against those who belong to his creed. The 
Vedas speak of mankind as a whole. (See also No. 273). 
It is also interesting to note the attempt to atone for 
the sin against oneself. This indicates a highly deve- 
loped personality and a refined ethical outlook. A lot 
of the piety of the so-called religious men is  self-torture 
or self-humiliation—sin against themselves! At any 
rate, this sort of prayer is almost unique. Again,’ there 
is strict intellectual honesty in the desire for atonement 
of sins committed unknowingly. 


“Thou” seems to be some piece of wood (afra) 
thrown into the fire while performing the yajna, symbo- 
lising—as in Karma Kanda—the desire to burn away 
the sin. But more than the ritual, it is the psychology 
of gin-consciousness here that is interesting. 


[The mantra has been quoted in Mahanarayunopani- 
shad, 59.1]. 
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The sage Dadhichi also is said to have made this type 
of sacrifice. Indra is said to have made his thunder-bolt 
of the bones of the sage, which made him invincible : 


oat cart aA amga: | 


AUNT TANT aa N 
The resistless Indra, with the bones of Dadhichi, 


slew nine and ninety Vritras (powers of evil). 
(R. I. 84.18; 8. 179, 918; A. XX., 41a) 


(299) 
The Divine Ground 


Sa TRA ga% aà 
ag fet atat ATT I 
eat agia star 
ATTA: HET RIZ TAT WA 
PARAS BAM 
Ata SAET : | 
wg af aradi 
a EA RAA TT RU F(T) X01123 


"Understand all this as inhabited by the Lord, 
each moving thing in this moving world. 
Thus renounced, enjoy; covet not any one’s possession. 
‘Yea, performing actions here, 
desire to live a hundred years. 
Thus for thee; and not otherwise than this. 
Action ‘does not cleave to man. (Y. 40. 1-2) 


The Yajurveda which is chiefly concerned with sacri- 
fices (rituals) has this In its concluding chapter. Here 
we find the typical attitude of the Vedas towards ‘form 
and spirit—that spirit is supreme but form too is desir- 
able, and the futility of mere formalism is avoided by 
perpetual spiritual wakefulness. There is also insist- 
ence on the other typically Vedic attitude that life is to 
be lived in its fullness, and the life of action isas much 
a part of the highest mode of life as the life of contemp- 
dation, and ‘that action does not drag the spirit to a 


r 
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dower level of existence. Thus there is equal insistence 
on Jnanayega and Karmayoga. (The word ‘karma’ in 
‘tthe above context implies both action and ritual.) 


The Bhagavad Gita paraphrases the last portion of 
the extract by saying : 


e 
gaai a Bad 
Acting he is not besmirched. (V. 7). 


(The fortieth chapter of the Yajurveda has been 
taken separately as an Upanishad and named atter the 
initial words—Ishopanishad. ) 


(300) 
How the Veda was propagated 


aA Ts ag SBA gaara 
THAT % WITT HS 
GATT HEI RSHA 
glai art aenda aagi AAT: | 
RAUTAA 4 WR Waly a 
SA AHA F | 
fay Barat ated erat ge BATA, 
ap Fala: AISA | 
q. (al) R&I- 
geeta ofa ag anag? agia Jag AAR mIa AY 
az Gqytsqa gaia ag aag Kvi AR RAA U 
qJ. (AT) R3; RIRIN | 


Lord of the seven communities and the eighth comprising 
all beings, 7 

make the pathways pleasant, 

and may there be concord between me and that, 

So may I speak these blissful words to the masses of men, 

to the Brahmana and the Kshatriya, 

to the Shudra and the Vaishya, 

to my own people and to the foreigner ; 
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oe And. mAy. I: be dear to. the: Gods, and. tọ the, dokor of: the 


and pol pein desire, of mine. be. fulfilled. cy. 26. 1:2)... 

Brihaspati, born of Eternal Order, give us that wondertur 
re with which. the good man excels, whic 

Stine of brittiance and sai pe shines. a E the: 


people, 
And is effulgent with power. (Y. 26.3; R. II. 28. 15). 


The sage in the Yajurveda, while going out far on 
his mission to ‘speak the sacred. word of the Veda’ to 
the known classes and groups of men and to those- 
living outside these classes and groups, at home and- 
abroad, offers this prayer. And he prays through a: 
Rigvedic mantra to Brihaspati or Brahmanaspati, Lord 
of Vedie knowledge, for the gift of the greatest trea- 
sure—the intellectual and spiritual power which will’ 
qualify him for his task. It should be noted that the 
sages missionary activity is not backed by secular: 
authority or an institution. He is to be supported by 
holy gifts offered by people to instructors and. priests: 
The desire of the sage to be ‘dear to the Gods’ (Rarer 
fyy;) reminds us of Emperor Asoka who, ages after des- 


cribed himself in these very terms in his stone edicts, 
instructing his people in good life. (Asoka honoured the 
Vedic tradition by always mentioning the ‘ Brahmana ’, 
interpreter of Vedic religion before the ‘ Sramana’, the 
Buddhistic monk). 


We may compare with this passage the Rigvedie 
account (in X.136) of the spiritual activities of the 
Muni, also a sage, who, in his ‘soiled yellow garb’ and 
being divinely inspired (alyq:), becomes a com- 
rade of Gods. in doing good work, and has his mis- 
sioñary adventure in far away places, dificult of access 
to men : 


A TIE I TA REL 
Tet Steg flere aren cates aera: u 
w: Yoth2 AE 
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Treading the path of Apsarases, Gandharvas and wild 


tg, 
The Muni, with his locks of hair, comes to know men’s 


hearts, as a sweet friend, most gladdening. 
(R. X, 186.6} 


The Vedic sages gave no name to their reli- 
gion, for they did not preach a set form of creed, but 
a spiritual and moral ideal and a culture and a 
character-paitern of which they themselves were the 
model, And so they came to share their spiritual dis- 
‘covery and their moral discipline with vast masses of 
mankind at home and abroad. It is no wonder that the 
Veda calls them =‘ world-builders’ (qaa, 6. g. 
A. VI. 133.4). They built so strongly that their spiri- 
tal edifice has stood firm for thousands of years. 


